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A STUDY OF BRAZILIAN CULTURAL ISSUES AND SERVANT LEADERSHIP
MODEL FOR THE FEMALE PASTORS
IN THE FIRST CONFERENCE OF THE METHODIST CHURCH IN BRAZIL
by
Miriam Isabel Gallo de Do Amaral
The purpose of this research was to learn how cultural issues related to women in
Brazil might enhance or hinder their potentiality and hold them back from acquiring the
highest leadership positions within the Methodist Church in the First Conference of Rio
de Janeiro.
This study also explored the level of understanding of female pastors about the
concept of the servant leadership model, learning if this model could apply to them more
than the classical leadership model in their style of leadership.
The study suggested that within the First Conference of the Methodist Church in
Brazil the leadership style is changing from the classical model to the one more servant oriented model. The findings provided a positive insight for further studies into female
leadership as well as their vision for the church.
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Amaral 1
CHAPTER 1
PROBLEM
As a young girl growing up in Argentina and attending every church service with
my parents, I saw many women preachers. With smiles they talked about God’s grace,
with tears they shared about the cross, and with passion they encouraged people to serve
the Lord, communicating his good news to everyone. I wanted to be like them.
Like other Christian young people, I was involved in many activities: attending
high school, singing in my church choir, participating in community projects, embracing
evangelism with our young people. Then something extraordinary and supernatural
happened: I sensed that God was calling me to serve him like the ladies I once admired.
After finishing high school, I went to seminary to prepare for what God wanted
me to do. It was an amazing time in which I experienced growing intimacy with God,
learning his Word, and practicing the ministry I would later do. After graduation I served
the church in many different ways such as teaching, preaching, singing, caring, and
working with a team from the seminary in planting churches. However, for many years I
wrestled with God’s call to become an ordained minister. The conflict may be because of
my traditional formation within my own culture, where women could do all the activities
I mentioned but could not be ordained as pastors. It was a struggle between the mental
structure learned in my own culture and God’s call to be a pastor.
While years were passing by, I married a missionary who became a pastor. I
continued to serve the Lord within the churches as a pastor’s wife, thinking about the
privilege of being a minister to God’s flock; however, the competition and power of
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many male pastors did not appeal to me, so I remained quiet, although still thinking and
praying toward ordination.
During these twenty-seven years, I discovered that I was living in a cocoon,
taking time to develop my own wings and to fly in God’s space and by his grace. After
much reasoning, prayer, and talking with Anselmo, my husband, I met all the
requirements to be ordained. Subsequently, I was ordained as a Methodist pastor in Rio
de Janeiro, in January 2008, and I felt the freedom to do in peace what makes me happy
and complete: to serve people, to assist them in their families’ births and funerals, to give
communion, to preach the Word, and to build the Church.
As I observe women similar to myself who wrestle with distressing issues that
they believe pastoral leadership could bring to them, I want to learn more about the
cultural issues related to leadership of female pastors in the Methodist Church of Brazil.
Background of the Problem
The Methodist Church in Brazil has eight annual conferences. The first
conference is located in the state of Rio de Janeiro and represents over 50 percent of all
the Methodist churches and pastors in Brazil (see Appendix B). I plan to limit my
research to the Methodist female pastors in this conference.
While searching for literature about leadership, I noticed that in the last five years
in Brazil many good sources of literature about leadership have appeared in both the
secular and Christian markets. However, these books are translations from American
writers and are written predominantly by males. Brazilian women researchers need to
write about this topic, which is of current interest.
Subsequently, looking for literature about women in leadership, I typically find
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articles addressing the contrast in their style of leadership or the statistics related to their
achievement in management positions. I was unable to find literature related to women,
their call into ministry, their leadership style, a sense of fulfilled integration, and the
internal sense of achievement as a servant and as leader.
Today within the Methodist Church is a significantly growing number of female
pastors. In 1989 the number of women pastors in Brazil was forty-three; today a
representation of 107 join together only in the first annual conference. In addition, the
first female bishop of the Methodist Church in Brazil was elected in the year 2001. Of
124 new pastors ordained in January 2008, within the first conference, twenty-eight were
women. Women are gaining pastoral leadership positions in church ministry; however,
not many of them have become pastors of the largest churches in Brazil. I want to know
the reasons. I assume that cultural issues affect the way they see themselves in pastoral
leadership positions. Perhaps the lay leadership also holds them back from moving
forward.
The history of female leadership in Brazil began at the end of the 1800s when
American women missionaries opened new avenues for all women to engage in this new
adventure of doing ministry. One of these American women was Martha Watts from
Louisville, Kentucky; another was Layonna Glenn from Georgia (Rott 68).
The first missionary female architect, Mary Sue Brown, graduated from the
University of Texas. She built part of the patrimony inherited by the Methodist Church in
Porto Alegre (southern tip of Brazil). Courageous women became part of this pioneer
movement such as Carmen Chacon from the Republic of the Uruguay. She was only
seventeen years old, possessed by a heart warmed to serve Jesus in Brazil. Others such as
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Eunice F. Andrews, Mary Helen Clark, Gertrude Kennedy, and Lois Best are missionary
women who laid down their own lives to create a vision of ministry for Brazilian women
to follow the same path. Furthermore, Rott indicates that due to Deaconess Orders being
established in the United States, they were also established within the church in Brazil,
providing Brazilian women with the further ministry opportunities in the church (72).
As women were gaining leadership roles within different ministries, other
minority groups were included as well, bringing substantial growth to the Brazilian
Methodist Church over these past decades. The Holy Spirit is awakening the body of
Christ for ministry by putting laypeople to work and empowering women to do most of
the ministries. Women have a high representation of ministerial leadership within the
church. The representation of women pastors is increasingly raising issues in their
relationships with their own families, ministries, and other ministers. I am interested in
learning about this paradigm shift in society, in the church, and in the political arena
around the world.
Today the presidents of Germany, Chile, and Argentina, and many other women
are involved in the world of politics, science, human administration, and religion,
bringing about new ways of thinking and acting, confronting old paradigms in leadership.
In addition, I would like to learn if the style of servant leadership contrasted with the
classical leadership model applies to women within their pastoral leadership in the first
conference of the Methodist Church in Brazil.
Furthermore, additional information about women’s development of knowing,
learning, and leading obtained by the works of Mary Field Belenky, professor at the
Stone Center, Wellesley College, and others have added to my understanding of the
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unique style of women leaders.
The Servant by James C. Hunter, translated into Portuguese as O Monge e o
Executivo (The Monk as an Executive) has been the bestselling leadership book in Brazil
since 2005 and is widely known to pastors. Hunter presents a new style of leadership
based on the wisdom of Jesus, who is also known as the biblical model of leadership.
Hunter emphasizes the spirit of Jesus at the Last Supper. The leader is the one
who serves. His primary thesis is that love and service replace authoritarian power.
Hunter recommends considering the pyramid of authority model. He puts the top of the
pyramid at the base and the base at the top as an image for understanding the new
paradigm of servant leadership.
Because of the paradox related to the authoritarian issues permeating the Brazilian
cultural background, Hunter hits at the root of classical leadership in Brazil. Brazilian
CEOs are being confronted with another view of exercising leadership. The responsive
chord in Brazil at this time is due to an internal need to look for a more interactive and
team concept of leadership.
Anselmo F. do Amaral, after studying the Robert Greenleaf model of Servant
Leadership, in addition to the perceptions drawn from Hunter’s book, recently applied the
servant leadership model to a group of pastors in the first conference of the Brazilian
Methodist Church. As he was researching this topic, he noticed the extreme hunger for a
new paradigm of leading. Amaral’s research was important in starting to develop within
the Methodist Church in Brazil an awareness of a more biblical style of leadership to
raise up new generations of Christlike leaders within the Methodist Church (160, 163,
176).
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Most of the descriptions of leaders, both secular and Christian, are highlighted by
their functional characteristics, such as people who get things done, who communicate a
clear vision, and who are able to put people to work by energizing them and following a
common objective (Drucker; Maxwell; Galloway). Other Christian authors such as
Robert Greenleaf and Jim Collins and non-Christians such as Hunter provide insights into
character qualities that reflect a different way of leading, observing topics such as
humility, service, and attributed authority instead of authoritarian power. I assume
women ministers in Brazil relate better to the second group of leaders’ characteristics. I
will develop in greater depth a set of characteristics of the servant leader identified in the
writings of Greenleaf, by Larry C. Spears, as central for the development of servantleaders.
To analyze the Brazilian culture, various models can be used. David Burnett
suggests a series of six groups of questions designed to highlight a culture’s worldview
themes such as the cosmos, self, knowing, community, time, and value (34). Roberto
DaMatta says that one can “read” Brazil from the point of view of the home, from the
perspective of the street, and from the angle of the other world (19). In the Brazilian
culture, DaMatta and David Hess see the domain of the street corresponding to the
impersonal egalitarian world of the individual, as well as of government and economics.
The home represents the hierarchical world where the person is valued and has a caring
set of connections; in this place a person finds encouragement and caring support (274).
They talk about women by making a comparison with food. Food is what sustains
people’s lives; it gives energy and cannot be substituted with anything else. This
correlation shows the dependency of the family on women while also shedding light on
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the stronghold that secure women have inside the home.
Historically, many females have broken into arenas shaped by male paradigms
such as science, politics, sports, business, and religion. These changes in gender roles
helped to modify relationships between men and women at home, at work, and in the
church community, affecting also friendships and marriages.
Master Money, an agency that studies business women around the world, paid a
compliment to Brazilian women on Woman’s Day (March 2008). Their commentary
states that Brazil is in sixth place in the world ranking of women entrepreneurs, while
being the third country in the world where women have higher participation in the
national economy. In spite of these marketplace advances, C. S. Cowles comments,
“[T]he church remains, with few exceptions, the last bastion of institutional
discrimination against women” (19).
I wanted to learn the reasons women are filling important roles in politics,
economics, sciences, and administration but not in the church. Perhaps underground
motives are holding women back, keeping their ministry invisible and preventing them
from moving up into the positions as leaders of the largest churches in Brazil.
My project focused on Brazilian women in leadership because of my interest in
women in the ordained ministry and how leadership paradigms and cultural issues
influence their struggles with leadership positions. Edward C. Lehman, Jr. suggests that
“position directly affects leadership style” (3). However, he found that men and women
in leadership positions lead quite differently. Women generally appear to empower the
congregation more than men pastors who try to lead in more directive ways (1-11).
I desired to discover whether cultural issues help to enhance or hinder women in
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their potential as leaders and pastors. Adding to this topic, I sought to learn how these
interactions have an effect on the way they see themselves as leaders, mothers, and
wives, if they function in more servant-oriented leadership styles or if they copy
traditional Brazilian role models. I attempted to learn about the concerns that influence
their leadership style as they try to gain acceptance and confidence as pastors and
equality with other ministers. I also wanted to see how these insights can bring a new
understanding on how women may proceed as leaders, trying to discover what kind of
female leadership would be best for the church while at the same time identifying the
elements that create tension and hold them back from occupying the head leadership
positions in the largest churches in Brazil.
I intend to use this study to give seminars on how women leaders can handle the
Brazilian cultural issues to have a better relationship with their churches as well as with
society and family. In addition, I want to empower them to fulfill God’s call, helping
male pastors to accept the different style of women’s leadership, recognizing and
celebrating their differences. The results of this study can bring a new understanding of
women in ministry in the First Conference and in an entire country. I do not know if other
such research on the same topic exists. I believe this study could motivate male ministers
to share their vision with that female ministers have for the church. I hope the influence
of this study will bring cooperation and awareness about how to train women specifically
for doing ministry, equipping them with the skills they do not acquire naturally, to have a
sense of fulfilling effective ministry. This study has brought to my own life as a minister
much confidence as a pastor within the Methodist Church in Brazil.
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Statement of Purpose
The purpose of the study was to assess the degree to which the Brazilian cultural
perspective on women and leadership enhances or inhibits the ministry of ordained
women in the First Conference of the Methodist Church in Brazil. This study also
explored the level of understanding of female pastors about the concept of the servant
leadership model, learning if this model could apply to them more than the classical
leadership model in their style of leadership.
Research Questions
The following research questions guided the study.
Research Question 1
To what degree does the perception of cultural issues (such as machismo and
authoritarianism) enhance or inhibit women in leadership within the First Conference of
the Methodist church in Brazil?
Research Question 2
To what degree do women pastors in the First Conference of the Methodist
Church in Brazil rely on the characteristics of the classical leadership model to express
their leadership?
Research Question 3
To what degree do women pastors exemplify the characteristics of servant
leadership as expressed by Robert Greenleaf and his servant leadership model as opposed
to the traditional authoritative model?
Definitions of Terms
In this study, the principal terms are defined as follows.
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Cultural Issues
Cultural issues are beliefs permeating the worldview that people have about
politics, religion, and themselves that influence their understanding about the roles they
ought to occupy in their society as educators, political and social activists, and religious
leaders.
Women Pastors, Clergywomen, or Female Leaders
Women pastors, clergywomen, or female leaders are the women who believe that
God has called them to be in ministry as religious heads of local communities of faith and
who are currently in active service within the First Conference of the Methodist Church
in Rio de Janeiro, Brazil.
Leadership
Leadership is a complex role, processing persuasion and the use of power,
exercised by a person who is influenced by the culture in which the person is immersed,
with the purpose of bringing about change in diverse areas of beliefs and behaviors.
Classical Leadership
Classical leadership embodies all leadership styles that are predominantly
motivated by a desire of dominion and showing power over others. Leaders under this
style perform in a directive and individual way.
Servant Leadership
Servant leadership is the style in which the pastor/leader focuses on others instead
of himself or herself and understands the role of a servant as an encourager and helper of
the followers in making decisions for their own development and well-being.
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Context of the Study
The context of this study was the First Conference of the Methodist Church in Rio
de Janeiro, Brazil. The Methodist Church in Brazil has eight Conferences (see
Appendixes A and C); however, this study is limited to the Rio de Janeiro area (see
Appendix B).
Geoval Jacinto Da Silva et al. state that the First Methodist Church in Brazil was
founded in 1871 established in Saint Barbara Colony, in the State of São Paulo, by Junius
Newman, considered the first missionary from the United States. He lost his wealth
during the Civil War in the United States and came to Brazil looking for a new beginning
(49). However, the Methodist Church in Brazil began in 1930 as an independent church
from the United Methodist Church in the United States. From the beginning the
qualification for the ministry included the call of God on women as well as men
(Canones da Igreja Metodista, 1992 139).
The Methodist Church has grown to a current membership of over twelve million
worldwide (“Yearbook”). Out of those, eighty-four thousand are in Brazil. Church
growth is greatest in the first annual conference, which has 475 churches and 515 pastors,
with 107 of these being women. The first woman pastor was ordained in 1974 (Third
Annual Conference), and our first woman bishop, Reverend Marisa de Freitas Ferreira
Coutinho, was elected in the XVII General Assembly in July 2001 (First Annual
Conference).
The culture has been marked by classical leadership in Brazil: in secular
government, society, and in the church. Related to this matter, women pastors needed to
adapt to this model to have access to the ordained ministry and to be accepted by their
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colleagues. I question whether this classical model is the most suitable one for women
pastors, as it differs from the biblical model, which is a more servant-oriented one.
Methodology
This research was a mixed methods explanatory study of the Brazilian cultural
issues and women leadership in nature. A quantitative research approach was applied
through the researcher-designed questionnaire using a Likert scale as the instrument of
interview. The Likert scale measured attitudes, preferences, and subjective reactions
related to Brazilian cultural issues, leadership, and servant leadership. The qualitative
research section with twelve questions provided a clear space for the women pastors to
give their personal comments about the specific question correlated to their own
experiences in ministry. The qualitative research has special value for investigating
complex and sensitive issues such as this one, (i.e., clergy women and leadership)
because it explores the phenomenon of how people think about this topic and tries to
achieve a deep understanding without collecting only numeric data.
Population and Participants
Brazil has eight annual conferences; each one of those has a bishop. The First
Annual Conference is the largest of the eight. Out of eighty-five thousand believer
members of the Methodist Church in Brazil, the First Conference has 55 percent of them.
This First Conference has 107 female pastors. The population for this study consisted of
women Brazilian pastors, singles and married, in active service. At the time of this
research, the First Conference of the Methodist Church in Rio de Janeiro, Brazil, had
seventy-eight women pastors. All of them were contacted by e-mail and phone calls; only
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forty out of seventy-eight answered the questionnaires and returned them back on time
for the data analysis.
Instrumentation
The study included a researcher-designed questionnaire having three different
parts. Part one looked for information to assist in the demographic categorization of data
without using a personal name or name of the church. Part two investigated the female
pastors’ personal understanding about the cultural Brazilian issues related to leadership
and female leadership. This section was also subdivided into four topics to assist in the
information about cultural issues, serving also to sustain data about classical leadership
such as male as a primary leader, assertiveness, emotion, and vision. Finally, Part three
asked for insights about the questions related to personal pastoral leadership experiences.
The Likert scale was used as the primary instrument of collecting data as quantitative
measurement, ranging from strongly agree (SA), agree (A), disagree (D), and strongly
disagree (SD). As a qualitative way of collecting information, the third part of the
questionnaire had a space for individual commentary regarding the twelve questions
stated. This part served to access the personal insight on the question by the pastors
themselves. This questionnaire attempted to obtain responses for each main research
question.
Data Collection
Permission was obtained from the bishop of the First Conference of the Methodist
Church in Brazil to proceed and distribute the researcher-designed questionnaire to the
women pastors. I prepared the questionnaires and sent them by e-mail or handed them out
personally, if needed, to all the women pastors capable of being reached at the time the
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questionnaires were administered who were located and working in the First Conference.
I needed to design the questionnaire because no instrument existed to look at the issues
addressed in the research questions of this study.
The questionnaire developed as a result of the literature review. In order to
increase reliability and validity, seven lay leaders of my own church answered the
questionnaire. I met with them and asked them the following questions:
1.

Did you have any difficulty understanding any of the questions?

2.

Was any of the language unclear? (I translated the questionnaire into
Portuguese.)

3.

Are there any questions we didn’t ask, but should have?
My reflection team reviewed this feedback with me. We made corrections in phrasing on
the final form of the instrument.
The instrument was divided into three parts. Part one asked for the demographics
that would help in the analyses of the other topics. Part two of the questionnaire had three
main subjects: cultural Brazilian issues, traditional leadership and servant leadership.
Brazilian cultural issues became subdivided into four topics, including males as primary
leadership, assertiveness, emotion, and vision to find how the cultural issues affect these
areas of ministry within the church related to women in ministry. Part three of the
questionnaire was the qualitative research. This tool of twelve questions served as the
assessment of the female experiences in ministry. Those questions were prepared to
solidify the information obtained by the quantitative questionnaire. The quantitative data
was analyzed using descriptive analysis to compare the frequency of responses to specific
categories of questions, while the qualitative data was analyzed by the content themes.
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Through a personal e-mail sent to each one of the female pastors, and telephone
calls made to them, I addressed the ethical considerations related to the application of the
interviews, as well as the importance of their positive collaboration in this research about
clergywomen leaders within the first conference of the Methodist Church of Rio de
Janeiro, Brazil.
Data Analysis
The data collection took place in the state of Rio de Janeiro in Volta Redonda city
where I live. Upon collecting the questionnaires, the quantitative results were analyzed
using a computer program while the qualitative outcome resulted from a chart of themes.
Delimitation and Generalizability
This study focused on the voluntary participation of the women pastors from the
first conference of the Methodist Church in Rio de Janeiro, Brazil. The intent of this
research was to learn what and how cultural Brazilian issues affect women in pastoral
leadership, meanwhile learning how the servant leadership model applies to them.
I did not collect the stories of women in leadership, which would be extremely
significant and could be an important issue to be developed in future research. However,
the qualitative part of the research questionnaire explored patterns of themes related to
the particular understanding of female pastors to cultural Brazilian prospective on women
in leadership and the call to the ordained ministry. Also, this study was not a comparative
study of women and male leaders, focusing on gender differences.
My hope is that the data analysis from the researcher-designed questionnaire will
inspire and stimulate more thinking about ways to empower women ministers, helping
them to fulfill their vocation and develop the spirit of servant leadership.
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The study findings possibly will be applicable to comparable individuals in other
conferences within Brazil. However, the questionnaire would need revision and
adaptation if someone wants to use it in another culture, if applicable.
Biblical and Theological View of Women in Ministry
The biblical and theological view of women in ministry for this study was
developed by interweaving the different strings found in the Old Testament and the New
Testament about women, as well the different spaces and leadership they occupy in
family, society, and church. Many scholars helped me to interlace the strings such as
Mary J. Evans, who reexamined the current attitudes and practices influencing women in
ministry in the light of biblical evidence and cultural religious values affecting the Old
and the New Testament texts. In addition, Bonnidell and Robert G. Clouse join other
writers in defining the four views of women in ministry and how Christians understand
the role of women in the church. Supporting the traditional view, Robert D. Culver
proposes that women are not supposed to be involved at all in Christian ministry. The
male-leadership view articulated by Susan T. Foh does not eliminate women leadership
but limits women, declaring that their ministry should be executed under the supervision
of a male pastor. The plural ministry view sustained by Walter L. Liefeld considers that
all believers are called to be in ministry, as each one is a part of the body of Christ, and
the egalitarian view validated by Alvera Mickelsen supports women in leadership in full
equality with men. However, in the decade of the 1990s, reconsideration was made,
bringing about only two views of women in ministry. Those could be synthesized as
scholars Linda L. Belleville, Craig L. Blomberg, Craig S. Keener and Thomas R.
Schreiner broadly cover the relevant issues from their respective disciplines, the
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egalitarian and complementarian perspectives. The egalitarian perspective understands
that ministry opportunities are for both genders with equal rights and positions, while the
complementarian perspective differentiates the ministry roles by gender (Blomberg, Beck
and Kneener). Neither of these approaches is correct by itself. Taking only one side of
knowledge and biblical verses to create a biblical foundation without considering the
cultural context and presupposition of society in the Old and the New Testament is
arbitrary thinking at best.
Demy Burk and Jim Hamilton write with great insight in their essay about the way
younger evangelicals approach gender relations within the church and its ministries. They
are particularly concerned with how the four positions of the “Hierarchy
principle/Hierarchy practice” inform their view of women in ministry (26-40).
However, I prefer accepting the redemptive hermeneutic proposed by William J.
Webb. In his book the writer argues that passages on women in ministry have to be read
transculturally in a manner that surpasses traditional thinking about gender roles in
ministry.
J. Lee Grady emphasizes that Christians leaders must repent and apologize for
gender prejudice, dismiss the notion that women’s ordination is a liberal position,
understand that the church has misused the Scriptures to limit the ministry of women,
work toward the reconciliation and healing of women who have been offended by the
church, as well as encourage millions of women to go to the mission field in the twentyfirst century while taking an audacious posture in this key moment in history (193).
Another way of finding assertiveness in this conflicting discussion is to
acknowledge what Cowles discusses citing Wesley, along with Martin Luther (1483-
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1546) and John Calvin (1509-64). He sustains that Christ is the “central point of the
circle” (34) around which everything in Scripture revolves. This hermeneutical principle
is known as the Christological principle of biblical interpretation.
Biblical and Theological View of Servant Leadership
The biblical and theological view of servant leadership is based in the doctrine of
the Incarnation and in the biblical passages in which Jesus shows that he was really the
God-made servant: the all powerful becoming humble and deprived of “human power,”
avoiding controlling lives and kingdoms to show service and the real meaning of power
in his new kingdom from heaven on earth.
Jesus laid down the foundations for servant leadership. He was able to make his
life available to his father’s desire to save fallen humanity. He did not expect recognition
for his obedience; on the contrary, he said all the glory belongs to the Father. Many
passages in the Bible clearly exhibit that Jesus was a servant. He served the disciples
when giving instructions about life and living in Roman dominant Imperia by teaching
people to love their enemies as well as paying the required taxes. He served the
community when he distributed the bread and fishes to satisfy the hunger of more than
fifteen thousand people. He served de poor, the sinners, the outcast, women included,
showing mercy and touching the untouchables. Jesus is the model of servanthood. He is
the inspiring model of leadership for this new century as he has been since he entered this
world.
Servant leadership has to do with inspiring, developing and serving others with
the purpose of making a chain of servant leaders who transform their inner world, their
micro world, and the whole world.
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The Holy Bible pictures many leaders in the Old Testament and the New
Testament showing how their servant spirits inspire others as leaders. A few of them are
Moses, Joshua, and Caleb, Stephen, Paul, Timothy, as well as Miriam, Debora and
Esther.
Overview of the Study
In Chapter 2, selected literature pertinent to this study is reviewed, including
literature of biblical and theological support for women in ministry, as well for the
servant leadership model. The research design is in Chapter 3. The reports of the research
findings are included in Chapter 4. Chapter 5 then provides a discussion and
interpretation of the research findings as well as offering suggestion for further inquiry.
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CHAPTER 2
LITERATURE
Introduction
With a growing number of females taking places of leadership in the world, the
church in Brazil seems to lag behind. Counting from the last great social and political
feminist movement more than forty years ago, women are advancing in all areas of
society, economics, politics, and religious places, once designated only for males. At the
end of the last century and at the beginning of this one, many paradigms have changed,
encouraging women to look for higher professional ambitions along with the realization
of their call or vocation, which was previously forbidden.
The purpose of this research was to assess the degree to which the Brazilian
cultural perspective on women and leadership enhances or inhibits the ministry of
ordained women in the First Conference of the Methodist Church in Brazil. It sought to
assess if cultural issues ingrained in the Brazilian female structure of behavior holds them
back from stepping up to accomplish new courageous areas of leadership. In addition, I
explored whether women were leading under the classical leadership model or under a
servant leadership model.
Brazilian Prospective on Women
Brazilian women’s notions of gender, race, ethnicity combined and recombined,
bring to this study the Brazilian’s perceptions about women. The specific components of
the conceptual context are relevant on the prospective of Brazilian women.
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Women in Brazil
Brazilians would say about Brazilian woman, “How could we describe something
that we already do not know?” Poets and musicians describe the characteristics of
Brazilian women in different ways. Garota de Ipaenema by Tom Jobim and Vinicius de
Moraes portray her as a beautiful combination of warmth and kindness, freedom and
strength in their 1964 song. Others emphasize the kind of woman who likes to suffer,
such as Amelia, the song written in 1941 by Mário Lago and Ataulfo Alves, which is
popular Brazilian music (see Appendix H).
In the decades of the 1970s and 1980s, most feminists attacked this second song,
saying that it articulates the oppression as well as submission of Brazilian women
because of the machismo that identifies men with authority and strength and women with
weakness and subservience. Even the date of the composition of these songs shows how
the development of gender was taking place in the culture. One book that explains the
ethnological combinations giving form to this special woman is entitled Women of Brazil
Dictionary. It condenses five hundred years of women’s history, from 1500 to 2000,
starting from the time when the Portuguese discovered Brazil. The authors point out the
ethnic miscegenation that brings about the creative, warm, joyful, and other good
characteristics of Brazilian women. At the same time, many diminishing characteristics
are also present in the formation of these women. The project was unique and
groundbreaking in Brazil, however, the people who invested many years in the project
never had the opportunity to celebrate their work done because, as Jorge Zahar,
Schumma Schumager, and Erico Vital indicate, there is not date of conclusion. This
sentence agrees with the thoughts of Eloísa Buarque de Hollanda, professor of
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communications and coordinator of the Advanced Program of Contemporary Culture at
the Federal University of Rio de Janeiro. She describes Brazil as a country:
There is no one who can synthesize what Brazil is in actuality. This
became evident in the 500 Years [a planned yearlong celebration of the
Portuguese discovery of Brazil in AD 1500]. A celebration that never
happened because no one was able to formulate and define what exactly is
this country of 500 years. Not the government, not the people, not the
opposition. But on the other hand, no one has formulated another country
called Brazil. We don’t have our identity formed, not yet. No attempt at
formulation has prevailed, up to now, none has been disseminated, and
none has been popularized. That is why no one is able to celebrate this
country. (113)
If Brazil as a country has difficulty celebrating its own identity, the authors need to do
much more specific research. Current findings do little to represent what they want to
convey about the topic. As they mention, they began their studies with the consciousness
that only a few women have their own recognized space on the stage of Brazilian history,
even though it does not represent the whole truth. I infer that Zahar, Schumager and Vital
had difficulty getting the information they were seeking. They talk about the diversity of
criteria they used for their research because of the diversity of questions concerning
Brazilian society, such as the evident scars they hold from slavery. In the same way,
social exclusion and a variety of ethnic stories show the struggles of people, especially
those that women had to overcome to maintain their own identity. However, in the midst
of those issues they found women of different social conditions trying to rise up as
persons who might contribute in some way to social transformation. This last point
brought light in the darkness, allowing them to accomplish their work. Brazilian women
are a result of the combination of the three most important ethnic groups in Brazil: the
indigenous people or Indians, the Africans, and the Portuguese (Zahar, Schumager and
Vital 12-14).
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The first group to consider is the indigenous or Indian women who are at the heart
of any study of the beginning of Brazilian women’s stories. This ethnic group inhabited
the country’s present territory prior to its discovery by the Portuguese around 1500. At
the time of European discovery, the indigenous people were mostly semi-nomadic tribes
who subsisted by agricultural work. They migrated from one place to another; they
survived by hunting, fishing, and gathering. Many of these tribes became extinct due to
the consequences of the European settlement; others were assimilated into the Brazilian
population (Zahar, Schumager and Vital 12).
The Fundacao Apoio ao Indio (Foundation for the Support of Indians; FUNAI)
reported in the census of January 2007 that at least sixty-five tribes are still untouched in
the Brazilian Amazonia. A big world is still to be discovered inside the Brazilian jungle,
probably with a big representation of women. The description of life for the Indian
women during the time of Portuguese settlement is quite disturbing. They were sexually
exploited by men arriving from Portugal in the middle of the fifteenth century. They had
freedom in their own land and their own society only before the Portuguese arrived with
the attitude that they had discovered the land, owned the land, and owned the lives who
lived on the land. Indian women in Brazilian society represent the hidden element,
participating, even in a nonvoluntary way, in the construction of Brazilian society. The
Indian women were seen by the Portuguese, used for their sexual satisfaction, set apart,
and treated as slaves. The blending of these two ethnic groups brought about the type of
race today called Pardos (Manual do Recenceador 60).
A few of the many women registered in the Women of Brazil Dictionary study
became visible in their own ethnic group for some specific action. Ana Maria Athayde (?-
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1740) is mentioned as an outspoken leader who had several families under her tutoring, a
function only designated to men. She was recognized by both Indian and colonial
authorities as a strong leader in a period of transition from the missionary tutoring to the
colonial administration (Zahar, Schumager, and Vital 59). Another Indian woman cited is
Branca, India Terminino (sixteenth century). She exercised strong influence in the
evangelization of the Espirito Santo state. Branca served as intermediary between the
Indians and the Jesuit ministers. Her collaboration as evangelist was recognized because
of her moral qualities and Christian action in the process of colonization. As Zahar,
Schumager, and Vital point out, these women are examples of the good investment of
having Indian women and their families as slaves. Many of these indigenous women
accepted captivity and other submissive forms, explicit or not, to the end of looking to
recover the condition of native women to their place before the Portuguese colonization
of Brazil. When the Portuguese established colonies in Brazil, they killed most native
women or took them as slaves (114).
The second ethnic group is the black women or Africans. They were brought to
Brazil with men, and many with their entire family, in the middle of the sixteenth
century. Africans belonging to the Bantu and to the Sudanese ethnic groups came from
the Yoruba nation from what is today Nigeria and Bénin (Cardoso and Guerreiro 93-98).
They were brought to Brazil to work as slaves in the sugarcane industry, in the gold and
diamond mines, and in the coffee plantations. Those women were representative of the
social tenure of slavery to use women in bed, as domestics, wet nurses, prostitutes, and
jam makers. Many of them listed in the book Women of Brazil Dictionary committed
desperate acts such as homicide or suicide. Moreover, many of them were religious
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women known as “Benzederas or Mãe de Santo.” They needed a forum to express
themselves in an alternative way. All those women tried in some form to influence their
own society in some manner. They wanted to be heard and to produce some change in
their society. The union between Portuguese and Africans brought about a nuance of the
African race called Mulatos (Page 57-84).
Escrava Anastacia (eighteenth century), a slave, has been known since 1968 as a
saint with many followers, twenty-eight million in Brazil. Her followers built a temple in
her memory. Many of them say that she still performs miracles today. Stories say
Anastacia was brought from the Congo. She was a daughter of the princess of that
country and was sold for a good price. The owner bought her to be the helper of his wife,
but he raped her before bringing her to his home. Anastacia told people that she was not a
slave because she did not conform to that condition, so her owner put an iron mask on her
face. Anastacia died because the iron on her neck caused gangrene. She is a mystic figure
among Brazilians today (Zahar, Schumager, and Vital 206).
Esperanca Rita (twentieth century), of African descent, went to the northeastern
Brazil to establish the first Umbanda Center in Porto Velho (Zahar, Schumager, and Vital
207). Umbanda is an African religion whose members receive the spirit of a dead Indian
or African ancestor. During the Umbanda ceremony, Brazilian people who are involved
in this cult receive Indian spirits called caboclos, or spirits of slaves such as Old Black or
Preto Velho, to perpetuate the spiritual-cultural bonds with their African ancestors (Da
Matta 2000). The integration process that had begun between the Europeans and the
Indians spread fast to include the black slaves, bringing about a new racial group called
Crioulos.
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The third ethnic group mentioned by Zahar, Schumager, and Vital to compound
the blending of the women of Brazil is the white women (13). The color of their skin by
itself was a sign of social distinction. These were European women brought by the
Portuguese. The general criteria adopted by Zahar, Schumager, and Vital and the study’s
researchers to find representation of white women were to look for ladies who had access
to education and ladies who were owners of land or rustic sugarcane factories. Zahar,
Schumager, and Vital acknowledge that white women were called ladies because of their
consistent economic condition from their progenitors or from education obtained at that
time. Some women in this patriarchal society took an invasive role of men in society by
transforming their world. They performed functions considered totally masculine, such as
in music, sports, science, or politics. Many others developed a symbolic side, such as a
religious one. These women had a different and visionary look at the worldly aspects of
life and became nuns to fulfill their call or perhaps to be someone to be seen and heard.
Roderick J. Barman mentions one of the prominent women from the colonial period;
Princess Isabel (1846-1921), the only Brazilian woman to rule the country. Princess
Isabel was the daughter of D. Pedro II and D. Teresa Cristina de Orleans e Branganca.
D.Pedro was the son of the first Portuguese emperor in Brazil. Princess Isabel assumed
the government of the country after the death of her two brothers in 1847 and 1850. In
her first regency at the government, she sanctioned “Lei del Vientre” in 1871, the “Law
of the Free Womb,” which made children born of slaves free. In her second regency, she
sanctioned the “Lei Aurea,” “The Golden Law,” which eliminated slavery from the
country. Once the republic was established, she was sent to Europe where she died. After

Amaral 27
many transportations of her body, she was brought in 1971 to a memorial cemetery
belonging to the imperial family in Petropolis, a city in Rio de Janeiro state (2005).
Another important white woman was Irma Germana (1780-1856). Sister Germana
lived inland in Minas Gerais state. This nun passed many hours of the day in a crucified
position without moving. With her open arms and her crossed feet, she spent up to fortyeight hours in the same position. Multitudes went to the chapel where she lived to see her.
Many people went following the legends of her performed miracles and transformations;
spiritual phenomena occurred only while she was still alive (Zahar, Schumager, and Vital
276). After reading the many stories of Brazilian women, the following themes became a
common thread: suffering, resignation, silence, sacrifice, but never give up!
Within the culture, living with Brazilian women, these traces are incorporated into
their connotation of life. Life is suffering, resignation, silence, sacrifice. However, they
always have hope and never give up. They have imprinted in their worldview that in
order to live this life they must have a deep inner desire to continue giving of themselves
and a strong will that sacrifices in silence, acknowledging that they will eventually
conquer.
Brazilian Women Conquering Their Space in Society
Brazilian women have gained importance in new research studies. Academics are
analyzing women’s historical transition to understand better where they are in society.
Researchers are asking questions and considering new answers. For instance, Cleide
Maria Bocardo Cerdeira studied the feminine condition in Brazilian society. In her paper
Bocardo Cerdeira outlines a view of women by focusing on their sociocultural inclusion
from colonial times to the industrial period. She notes that the colonial economy located
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women in a singular position (233-39). In a sarcastic argument, Saint-Hilaire Auguste de
agrees with her, saying, “As slaves within the other groups in society, women were
treated as the first slaves in the Brazilian scale of society while dogs were the last” (36369). Her statement is a heartbreaking commentary. I, however, as a privileged woman
living in a more democratic and egalitarian society, cannot imagine living in such terrible
oppression. Bocardo Cerdeira claims that during the patriarchal system period, men
tended to transform women into beings different from themselves. They created jargon
words such as “strong sex, and weak sex” (133). This extreme differentiation escalated
because it allowed men permissive behavior that was not allowed for women. A woman
was required to take care of the house, children, and slaves while the man worked outside
the home. A man was free to follow his own will or desire, creating a double standard of
morality for men in Brazilian society.
I am from Argentina, but I have been living in Brazil since 1987. I am still
learning about many cultural issues. Even though women today have gained new
standing, still in Brazilian society a man can keep a woman in addition to his wife living
outside the home. Even though his wife is aware of the other woman, she will try to
conquer her husband and behave as if she does not know anything about his affair. Many
of these stories are treated in soap operas, which Brazilians watching during the late
afternoon at home. Brazilian soap operas are recognized around the world because they
portray modern views of their own culture, trying to integrate others from the United
States and European ways of living while criticizing and arguing with them at the same
time. In patriarchal times, white women did not go outside their homes alone and went
only to church. Those women were completely submissive to their fathers’ power when
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young and later to their husbands’ (Prado 353-54). Another characteristic of the
patriarchal system in Brazilian society is the high value placed on dress and customs for
women. To this day women’s strong inclination to show a good body appearance and
their willingness to sacrifice energy and expense to take care of it is related to the
patriarchal age. Gilberto Freyre also believes that Brazilian women’s eroticism comes
from that era (93). Women are often viewed only by their dress or adornment used to
attract men’s attention. Women at that time needed to be seen; today is not much
different. Women take care of their bodies very well in order to continue to be seen and
heard.
In the patriarchal society, the only way women were free from paternal
domination was by marrying a man or becoming a nun. Women were well accepted while
being submissive to men’s authority or to God’s authority. In the colonial period in
Brazil, scholarly education for women was not highly valued. Because of changing
patterns in society, only at the beginning of the nineteenth century were women allowed a
more public presence. Women found a way of becoming more acculturated and educated
through theater, music, dance, and study of French. Still, at this point, imperial society
had no interest in providing education to women as they did for men. Helieth Saffioti
and Iara Bongiovani understood that patriarchal society had no interest in giving
instruction about the egalitarian gender roles. Even at the beginning of the new century,
women did not gain freedom. These women were the same slaves as before, at home or in
the field, although more cultured. By reason of the Industrial Revolution, the abolition of
slavery in Brazil became necessary, giving space to a more consumer-oriented society
with a larger production of consumer goods.
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The abolition of slavery put men to hard work in this new society and women to
going outside their homes to work necessary. The coming of the Second World War
added to this situation. Subsequently, when women worked out of their homes, their view
of world, home, and life began to change, bringing women to a new plateau. After many
decades they gained the possibility of official education and access to the vote in the next
century. They went out progressively modifying their social posture in front of society.
Slowly they were leaving their homes to go to work in factories, industries, and business.
The outside world changed for all Brazilian women in the middle of the 1900s.
Research studies made at Sao Paulo University by Zelia Maria Mendes BiasoliAlves confirm that the evolution of women’s role from weak, sentimental, and caring for
children, characteristically held in the patriarchal times, is replaced by one of a woman in
development who seeks to fulfill her potentialities. However, the pathways tracked by the
evolution of the role of women marks both continuities and discontinuities in that role in
the twentieth century. Brazilian women were also conquering their space within the
church.
Brazilian Women Conquering Their Space in Church
Looking at women of the church from ancient to postmodern society shows how
these women are gaining their ground, but not without struggle. For many centuries the
pattern of male Christian leadership did not allow women to be included in the ordained
leadership of the church. Women had been relegated to a secondary place in public
events and social movements. However, in the early life of the church, and when revival
movements came, women were also awakened to be part of shared ministries.
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John Driver gives substantial indication that women were deacons, elders, and
even bishops (14-15). Women shared pastoral responsibilities in the community founded
by Count Zinzendorf in the eighteenth century. I was amazed when I read what Peter
Vogt writes, “The Moravian movement had a vision of a Christian egalitarian
community” (6). They were open-minded and had a sensitive heart to understand God’s
purpose for human relationships in their roles, and being egalitarian showed to their
community God’s understanding about Trinitarian love. Women gained a place in the
religious arena of Methodism from the beginning of this movement. Charles Yrigoyen,
Jr. makes the following observation about reading John Wesley’s book Holiness of Heart
and Life:
Methodists flourished under the direction of class and band leaders,
persons of spiritual strength and insight, most of whom were women.
Among them were Sarah Crosby, Dorothy Downes, at Hyperlink
http://gbgm-umc.org/UMW/Wesley/gracemurray.stm Grace Murray,
exemplary Christians whose witness persuaded many to accept God’s
grace and begin a new life.
Wesley was a man of vision, a man who was very influenced by his mother’s testimony
of holiness and leadership. He could not deny the strength of these women preachers who
were instruments in God’s hand to bring many people to his kingdom. Wesley scholar
Paul Wesley Chilcote believes that around 1771, Wesley started to give approval and
encouragement to qualified women despite the objections of some male preachers.
Wesley officially authorized Sarah Crosby to preach. To that end Yrigoyen completely
affirms Wesley’s concern: “as long as she proclaimed the doctrines and adhered to the
disciplines that all Methodist preachers were expected to accept” (57).
The history of women in ministry in Brazil starts in the last decade of 1800. At
that point in time, many women commissioned by the church came from the United
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States to Brazil, missionary women who opened new ways of understanding for Brazilian
women to perform God’s ministry. One of these American women was Martha Watts
from Louisville, Kentucky. Devoted to serving in educational formation, she founded in
1881 the Piracicabano College in São Paulo state, now known as Methodist University of
Piracicaba (UNIMEP). She moved from Sao Paulo to Belo Horizonte city in the state of
Minas Gerais establishing a new educational institution—the Izabela Hendrix College.
Layonna Glenn came from Georgia. After her training at a missionary school she was
commissioned to come to Brazil. In 1897 she became the principal of the Fluminense
College, which later merged with the American College of Petropolis to become Bennett
Institute, now known as the Methodist University of Rio de Janeiro. Mary Sue Brown,
the first missionary woman architect in Brazil graduated from the University of Texas.
She arrived in Rio in 1915. Commissioned to bring new education to the Brazilian
College, she stayed four years with the Piracicabano College and went to the American
College in Porto Alegre where she built part of the patrimony inherited by the Methodist
Church in Porto Alegre (southern Brazil). Carmen Chacon from the Republic of Uruguay
possessed a warm heart to serve Jesus in Brazil when she was only seventeen years old.
Eunice F. Andrews, Mary Helen Clark, Gertrude Kennedy, and Loise Best were
missionary women who gave their own lives to open wide the vision for Brazilian women
to follow.
At this point the Methodist church in Brazil lived in a time of transition,
becoming independent from their origins in the Methodist Episcopal Church South of the
United States. The Methodist Church in Brazil became autonomous from the governance
of the United States in 1930. Duncan A. Reilly explains how the Deaconess Order
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reached Methodism in England, which was established in the United States in 1888. The
Deaconess Order in Brazil was organized as shown in the Acts of the Brazilian General
Conference in 1946. This kind of female ministry was a type practiced in the old church
even in the Middle Ages. The Methodist Deaconess had its beginning in countries such as
Germany and Switzerland, extending women’s ministry to Scandinavian countries such
as Norway, Sweden, Austria, Yugoslavia, and Hungry in Europe. Reilly talking about
female ministries comments that in 1949 about 2000 Methodist deaconesses served in
Europe. This movement became official in the General Conference of the Methodist
Episcopal Church in 1888, following in England in 1950 where the deaconess order had
four hundred women enrolled in Ikley (History of Protestantismo no Brasil.63-64). As
the Canones da Igreja Metodista in Brazil recognized the Order was established in 1955.
The Deaconesses Order created by the General Conference in 1946 it is
the body formed by the called lay females to do the Christian work by the
vote and the consecration by the hands of the Bishop to do the educative,
social and evangelistic work of the church. (1946)
Female leaders were allowed to become ordained by the bishop for specific ministries.
The doors opened for them to work in educational, evangelistic, and social fields, one
more step up toward reaching the goal of having the same opportunity given to male
leaders of working for the Lord and his kingdom.
The formation of women into the educational religious programs starts in 1941 in
the Riberao Preto Methodist Institute (Instituto Metodista de Riberao Preto), which is a
social institution for educational purposes of the Methodist church. This new course
looked for the preparation of lay female workers, providing them with the skills and
enabling them to function properly in their homes, as in the society as well in the church.
During the first five years of this institution, forty-five young girls completed the course,
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coming from different evangelical backgrounds. In 1950 this course was moved to
Chacara Flora in Santo Amaro neighborhood in the state of Sao Paulo, property that was
acquired only for this purpose. The motto of this institute was, “Serving the Lord with
Joy.” As pastor Juzara Rott explains in her monograph, the course syllabus included
psychology, sociology, social work, biblical studies, church history, Christian education,
Portuguese, English language basics, music, nursing, horticultural, and handmade crafts
(74). The acts of the deaconess order shows that between 1950 and 1955 twenty-three
women deaconesses graduated from the Methodist Institute in Chacara Flora. In 1963,
thirty-three new deaconesses were ordained. In the conference minutes of 1965, Zeni
Lima appears as the first woman to be ordained as a pastor in the Methodist Church of
Brazil. The Methodist Institute created in 1966 the Christian Education College. The
purpose of this institution was giving to women alumni the possibility of finishing their
baccalaureate degree, narrowing the space from the males theological education. In 1967
four women were registered as deaconesses, and in 1968 two more. The intention was to
merge the Christian Education College with the all-male School of Theology. After many
debates those young women were transferred from the Christian Education College to the
School of Theology in 1968. The Christian Education College was temporarily closed. At
this time in Brazilian history, political issues influenced the church. Many men were
called to serve in the military forces (67-90).
A dark time in Brazilian society came when kidnapped and terrorist affairs
interrupted the flow of Methodist training. Few males were available to apply to be
ministers. However, the Christian Education College opened again in 1971 as the
Instituto Metodista de Ensino Superior in Sao Bernardo do Campo (The Methodist
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Institute of Superior Teaching in Sao Bernardo do Campo), a suburb of the city of Sao
Paulo, which still continues with open doors as a degree program in the Universidade
Metodista de Sao Paulo (UMESP; Methodist University of São Paulo; (Reily 406-07). At
the same time in the Tenth General Assembly of the Methodist Church in 1971, the full
ministry of women was recognized, including the ordained elder ministry:
The Ordained Ministry is the ecclesiastical category within the Methodist
Church, with the Holy Spirit’s direction, which integrates in God’s name,
members called for the Holy Ministry of the Word and the Sacraments,
and other ministers recognized by the church, without distinction of
gender, ordained for the developing of mission. (Canones 1992 art. 20)
The continuity of the female ordained ministry was established, confirming the church’s
justice and desires of equality between male and female ministers. Women pastors were
at last allowed without distinction of gender to minister the Word and the Sacraments,
bringing to the Church the complete image of God in doing ministry.
Female pastors are really blessed to live in a generation that offers many
opportunities for women to fulfill their calling to the pastoral ministry and other
vocations. Women owe a debt of gratitude and praise to God for all the women in the
preceding generations who have opened avenues and gained rights for others to enjoy
these benefits. However, as Judy Goldsmith writes, even though many battles have been
won within the domain of gender discrimination, the structures and laws have changed;
nevertheless, attitudes about women and their rights have been slow to follow. Goldsmith
examines the opportunities and obstacles facing women in the twentieth century,
recognizing that women today are involved in a revolution of relationships between
genders, moving from a time when women served in the support system to an era in
which women function more autonomously both at home and in the workplace (66).
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Women are now in a new century; they have grown in their desire of attaining
higher academic standards, executive jobs, and political voices. These achievements
bring women confidence, opening new avenues for leadership. The same is happening
within the church and religious institutions where women are aiming to reach and occupy
all levels of headship. However, I wonder, where these women leaders within the
Brazilian Methodist Church are, or what is holding them back from moving up and taking
higher leadership positions. Because of the history of women in ministry, which I have
already portrayed, one might conclude that women in Brazil are not suffering gender
discrimination as in other parts of the world such as in some African or Asian countries.
Furthermore, I personally understand that gender discrimination should not hold women
back from their ministries; however, this study sought to prove that cultural issues
imprinted in the society and, consequently, evident also within the community of faith,
create expectations of these women leaders because they do not adapt to these
expectations (inside and outside of their church). They do not want to wage a battle and
fight for higher places or other outstanding positions. Maybe the way they are expected to
lead in the church and their colleagueship in ministry does not appeal to Brazilian
women. Recent literature shows that women have their own way of knowing, learning,
and leading.
The Women’s Way
Today being a woman leader is fashionable. Women are taking the attention of
sociologists and psychologists. Women, as well as men, are active in discerning what is
happening in the inner external worlds of these women who are appearing and in some
cases threatening the world “of men.” Since the last century, women are slowly gaining
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acceptance in all areas such as education, science, sports, art, politics, society, and
religion. Women have come from nowhere to everywhere, from nothing to someone,
from silence to speech, from subservience to leadership. I hope that the twenty-first
century will be the highest point of understanding and acceptance of women’ s roles of
leadership. It will probably bring a time of new discoveries in the administration of their
own ways of being wives, mothers, and daughters, as well as leaders.
Women are growing and broadening their frontiers at home, in the marketplace, in
the church, and around the world as they take leadership positions. Many times when
they are in leadership, they are uncomfortable because they have a sense of inadequacy, a
sense that comes from both inside and outside, because people expect them to act and
react in ways learned under the male dominant method of leading.
Psychologists understand, after many studies about woman, that their
development of self is quite different than for men, an issue that needs to be assessed.
Judith V. Jordan, Alexandra G. Kaplan, Jean Baker Miller, Irene P. Stiver, and Janet L.
Surrey researched the implications of the development model that was underlying
women’s sense of self. Theories of psychologists Erikson and Levinson in the last
century emphasize the need of autonomy and separation as good foundations of the
human self (11). However, Jordan, Kaplan, Miller, Stiver and Surrey in their research
acknowledged that women differ from men in their development of self. They explain
that women grow in connection. For a woman to develop her self, she needs empathy,
closeness, and communication in contrast with those theories that strengthen autonomy,
objectivity, and separation, concepts that are unspoken but expected of men. Because the
models of human development have been inspired in a male-dominated society, she has
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been consistently looking for autonomy and separation as a way of being a responsible
adult, a mature as well as effective person. Jordan, Kaplan, Miller, Stiver, and Surrey
understand that women grow and develop in a unique way. For these researchers,
women’s development is based on relationship instead of separation. The way women
learn is in relationship, the way they know is in connection, and the way they lead is from
interaction. As a result, they seem to be “different” from what is expected in a maledominated society (11).
Debora Tannen, analyzing the way men and women communicate, shows that
when men and women are having a conversation in a meeting, the goal of men is to show
power, whereas for women it is to establish relationships. Tannen is affirmative in her
reflection that males and females have their conversational styles that she calls
“genderlect” (297). She inspires understanding gerderlects with the purpose of improving
relationships with no one right way of listening, talking, or having a conversation or a
relationship. With this approach to gender styles, Tannen makes clear that men use
words to protect themselves as individuals in a social hierarchical order when they are
either up or down, at the top or at the bottom. For men, life is a competition, a fight to
preserve independence and avoid failure. On the contrary, females use words as a means
of creating connections. In a women’s world, conversations are the way of negotiating
closeness and support; words are the way of getting consensus. Those ways of male and
female communication are learned at home, at school, at play with other neighbors,
everywhere and all the time. These gender styles of communication bring many issues to
the surface (23-25).
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Carol E. Becker realizes that language embodies thought and ideas
conceptualizing the world (Leading Women 179), agreeing with Tannen’s assumption of:
“Different Words, Different Worlds”(23-48) and because society was under a male
paradigm, language is still used as a tool of male dominance. Becker proposes that a
more inclusive language will help to communicate truths that are hindered under this
underlying male conception and will allow women and other minorities to express
themselves and to reach new levels of understanding the world, relationship and power
(Becoming Colleagues 199-299). “ Power” is the ability to act or produce and effect
possession of control, authority or influence over other. Then come more words such as
synonyms—control, command, sway, and dominion. However, Jean B. Miller’s
definition of power is “the capacity to produce a change”. This includes all of areas of
knowledge and acting since interpersonal fields to thoughts and emotions. As Miller
proposes, power for women has the meaning of “capacity to move or to produce change”
instead of having control, dominion or “power over”(Jordan, Kaplan, Miller and Surrey
197). Because of the way women learn, know, and lead, their concept of power and
empowerment has a different connotation than it has for men. Miller makes a good point
when relating power to the feminine identity. He says that when any organization,
including the church, is looking for a self-determined woman to exercise power, what
that society and church look for is an indicator of a good leader. Contrarily, for woman
showing power is an equivalent indicator of selfishness, destructiveness, and
abandonment. Woman’s use of power as understood in the classical way of leading
means a threat to a central part of a woman’s identity, which is a feeling that she needs
others to be herself (200-04). Power, as Becker and Miller agree, must be understood as
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something that needs to be shared. Hunter adds to this perception the differences between
power and authority:
[P]ower is the ability to make people do something even though they do
not want to do it. Authority is the ability to get people to do things with
good will just because of one’s personal influence. Power can be sold and
bought, given and taken. People can get in a position of power because
they are parents or friends of someone or because of their heritage. This
does not happen with authority. Authority can’t be bought, nor sold, nor
given, nor taken. Authority is about who you are as a person, your
character, and the ability to influence others. The basis for servant
leadership is not power, but authority that comes with love, dedication,
and sacrifice. (6-7)
Women’s response to power or authority is complex. Women leaders are learning how to
use their power as authority, as well authority as a mean of serving. They are learning
how to be comfortable, knowing they also have the right to use their power and authority
in a good non-abusive approach.
Another issue with which women struggle is how to show authority without
becoming an authoritarian female. This behavior brings to them a sense of culpability.
Sarah Sumner, exploring the effects of church history, recognizes that culpability and
blame were extremely bound to Eve’s sin. Consequently, the legacy of the church
fathers’teachings being misused by the male leadership have lowered women’s selfesteem, and self-worth. In addition, those teachings helped to diminish their value in the
eyes of the religious community as well as society. Women have been induced to absorb
a sense of indignity if they achieve new skills, power, or abilities that place them in
higher positions (Sumner 59-68).
After describing the different manifestations of power, Becker points out that
most women in leadership embrace the relationally based “power with” model, instead of
“authoritative power” or “charismatic power” (Becoming Colleagues 156-264). I presume
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that “power with” ou sharing power is softer than having “power over.” Besides, it shows
the characteristics of women’s relational identity as well as the way women could better
deal with power issues. Greenleaf continues by saying that any kind of power corrupts.
Instead of power, what the leaders must achieve is influence. Influence is contrary to
competition. Greenleaf believes that “serving and competing are antithetical. The
stronger the urge to serve, the less the interest in competing” (Spears 47-51).
To Greenleaf, influence is the way servant leaders behave, envision, encourage,
and make things happen. Servant leaders influence by acting, with attitudes that will
produce change but without coercing or hurting consciously or unconsciously, guiding
because of their own modeling to a target of action by serving. Greenleaf believes this
service means caring for people’s needs, empathy, and foresight, asking whether after
being present with them as a leader, they will be wiser, more fulfilled and better persons
(The Power of Servant Leadership 5-8).
As seen since the beginning of this new century, organizations tend to succeed by
maintaining the underlying male gender paradigm roles. This paradigm is imprinted in all
cultures around the world, especially in Brazilian culture, where machismo has prevailed
since the colonial invasion, as well as being present in the church.
The Influence of Machismo in the Brazilian Perspective of Women
Socialization is a set of complex processes by which individuals develop their
attitudes, expectations, behavior, values, and skills that bring about their roles in society.
Jean Lipman-Blumen explains that agents of socialization such as parents, teachers,
peers, and public figures serve as role models with whom the developing members of
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society can identify. They assist children through transitions as society is constantly in
the midst of change (53-66).
Brazilian academics such as John R. Baldwin ;Eros DeSouza, and Francisco
Heitor DaRosa explore a strong subject in the complex socialization of the Brazilian
culture. The issue of machismo illustrates a male behavior that is essentially dominating
and aggressive. It is a sense held by males controlling females. It is unspoken that men
ought to be obeyed and served. They are the ones with strength. Women do not have
strength, and men consider them weak. Men can go outside the private sphere and have
dominion in public spaces while women ought to remain at home.
For Brazilians the home is a place for peace and rest and women need to be there.
Baldwin, DeSouza and DaRosa in their studies regarding gender roles in Brazil
demonstrate that feminine values underline the self-sacrificing woman living in an
adequate balance between motherhood and purity. In this regard a study done by
Francisco Heitor da Rosa from the University of Rio Grande do Sul (southern Brazil)
indicates the feminine archetype of the Virgin Mary over Brazilian women. Because
Brazilian culture is predominantly Roman Catholic, the archetype of Virgin Mary has
been accepted by the females in society as a noble way of being (485-96).
This view about the male and female roles has conscious and unconscious
controlling myths, as Lipman-Blumen considers, based in the ancient images of Greek
mythology. He develops a set of nine beliefs that basically undermine gender
understanding around the world. Those myths have been powerful tools to teach lessons
about men and women equally (69-97):
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1. Women are weak, passive, dependent, and fearful; men are strong, aggressive,
independent, and fearless.
2. Women think in intuitive, holistic, and contextual terms; men use analytical,
abstract, and field-independent thinking, which makes them smarter than women.
3. Women are more altruistic, nurturing, and thus more moral than men.
4. Women’s sexuality is inexhaustible, uncontrollable, and even dangerous to
men; male sexuality is more limited and delicate, requiring greater stimulation for arousal
and more protection from injury.
5. Women are contaminated and contaminating.
6. Beauty and sexuality are women’s most valuable assets.
7. Women talk too much.
8. Women are manipulative; men are straightforward.
9. Men have women’s best interests at heart; women can trust men to protect their
welfare.
Lipman-Blumen understands that women and men learn these controlling myths,
which have being governing their own behavior and initiated gender-role attitudes. He
assumes these nine beliefs victimize women and men in different, but equally destructive
ways. Because stereotypes are supporting these myths sustaining them until now, the
power struggle between women and men continues to last. I observe many of these
underlying beliefs in Brazilian cultural issues related to male and female attitudes.
Even though modernity has changed the way Brazilian women are seen today in
society, still they are not expected to use argumentation or confrontation because they
will appear less feminine. Regarding these conditions Brazilian women have incorporated
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in their worldview what is appropriate to behavior in private and in public spaces. An
internal control holds them back from moving up to a place that was not for them.
Concerning the dynamics of relationship, power, language, gender role, and women’s
different ways of knowing, learning, and leading, women have a great commission of
building a new paradigm where not only men but also women collaborate. The male
dominance paradigm is imprinted in all human beings in societies and organizations
around the world. Not only men but also women expect women to behave in the ways
they have learned are appropriate. Karen Lee Ashcraft and Michael E. Pacanowsky’s
study highlights ways in which women participate in the devaluation of women,
demonstrating that women still are in a process of a paradigm shift. Leaders must take
time to reflect upon, look inward, listen more about women’s ways, and take positive
action to create a new environment of acceptance of this new paradigm first between
women themselves as well as between all other groups in society and church.
Other important topics to develop are women dealing with authoritarianism and
machismo, as well as the power of coronelism in Brazil and the struggles related with
them. Coronlelism holds the connotation that the coronel’s authority could not be defiant
for anyone. This political system present since the Portuguese invasion has effects on the
church and is explained further in this chapter.
Biblical and Theological Foundation for Women in Ministry
The question of God calling women into the ordained ministry has loaded
hundreds of shelves in Christian libraries. Scholars and researchers are trying to convey
what the Bible says about this intricate issue. However, many misconceptions have
undermined the church, creating a good environment for faulty biblical interpretation and
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causing pain and suffering that prevails today. For many centuries church leaders have
distorted the Bible in ways that deny women the right to preach, teach, pray publicly,
pursue ordination, or serve as leaders on missions committees. The Bible was also used to
encourage women not to pursue careers in other professional fields. Many church leaders
emphasized that the God-ordained call to women was no other than homemaking and
motherhood, both of which are also God’s ministry. A few verses in the Bible have
sustained this abusive point of view:
•

“The head of the woman is the man” (1 Cor. 11:3);

•

“Women should remain silent in the churches” (1 Cor. 14: 34) ; and,

•

“I do not permit a woman to teach or to have authority over a man” (1 Tim.
2:12).
Many scholars have done a great deal of data analysis on those passages.
The Old Testament Creation Narratives
The creation narratives are the starting-point of the theological aspects’ account of
the beginning of the relationship between women and men. I will try to synthesize the
narratives and the main aspects in conflict related to the view of women’s inferiority,
subordination, and inequality with men. Genesis 1 and 2 makes no references to woman
being created inferior or secondary to man. As Evans proposes, sexual distinction in
creation is clear from the beginning; nevertheless, no reference is made as to a distinction
between man and woman or that only man is the representation of God’s image.
God tells man and woman to subdue the earth and to have dominion over its
animals, as well to administrate the garden, placing the responsibility in both equally.
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Both have the image of God, and the image of God is only revealed by the
relationship between male and female. Others think of woman as inferior to man because
man was created before the woman. Evans articulates that “woman owes her life solely to
God. For both of them, the origin of life is a divine mystery” (15), referring to man being
created from the soil and woman from man’s rib.
Another argument used to present the subordination of the woman to the man is
that she was created as “man’s helper” (16). Studies by Vos and cited in Evans show that
of the nineteen times the word helper is used in the Old Testament, one is used in a
question, three are used of man, being in those cases not effective, and in fifteen cases it
is used of God bringing relief to his needy people. Thus, the word “helper” could be
interpreted as effective superiority, and, in this case, the companion “fit for him” (i.e.,
“worthy of him” or “matching him”; 38).
Another question bringing much disagreement among theologians and academics
is the debate over which person in the garden was guilty—Adam or Eve. The Genesis 3
account describes the process of the Fall. In this account of the Fall of man, Satan so
captivates Eve by his “craftiness” (2 Cor. 11.3, ASV) that she was “thoroughly deceived”
(Greek) and “fell into transgression” (1 Tim. 2:14, NASB). She then gave of the fruit to
Adam, and he ate it. In this passage, Paul explains that Eve was deceived, but Adam
deliberately chose to sin (Rom. 5:12): “Through one man sin entered enter the world, and
death through sin.” Genesis 3:7 clearly indicates that only when both of them took the
fruit and ate it that their eyes were opened, and they knew they were naked. They sinned
and fell as individuals as well as a pair.
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The issue of submission is well related to the punishment God gave to both man
and woman after they sinned. Many scholars understand this punishment as a curse;
however, only the serpent and the land were cursed. Evans looks at this event not as a
punishment or curse but as a description of their state after their separation from God’s
presence and from the tree of life. Gilbert Bilezikian, in regard to submission, observes
that God created the universe completely organized in a hierarchy of meticulously
defined order. He argues, asking, “[W]ould God omit a reference to lines of authority
between man and woman, if such a thing had existed?” (Davis and Johnson 16). This
scholar maintains that nowhere does Scriptures state that man was intended to rule over
woman within God’s created design.
Another argument used to sustain the submission of woman to man is Genesis
3:16c: “Your desire will be for your husband, and he will rule over you.” Many scholars
have researched the etymology of the word desire and arrived at different conclusions: It
could mean sexual desire, a willingness to be his slave, or even a desire to be protected.
However, Foh found a distinctive etymologic origin of this word that is used only three
times in the Bible. She discovered a new meaning from the Arabic root saqa, which
means “to have a desire of ruling or governing over” (380) as in Genesis 4:7 when Cain
was tempted to sin. This verse can be interpreted as the desire a woman would have to
rule and control her husband, but he is the one who will rule over her. Even though the
narrative of creation describes the fact of the Fall and the consequences in which man and
woman were immersed, this situation is not a justification for man to exercise dominion
over woman, or even other men, societies, ethnicities, or countries. Sin inevitably led to
disruption of the relationships between man and God, bringing enormous changes to
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humanity, to their own sense of being, to relationships, to the land, and to the whole
universe.
Women in the Old Testament
The Old Testament portrays women’s status in society and family as a level of
property, having very few personal rights. Concubines were less than wives and treated
as slaves. The family structure holds the notion of having the man as a head with his wife
and children around him in subservience. Geerhardus Vos did not find in his research
about ancient cultures laws or regulations to justify this behavior and conception as well
as any doctrinal theory. Nevertheless, he understands that such a belief was taken for
granted based on the certainty of male strength. Few women’s names in the Old
Testament are mentioned as women with strong will such as Abigail, Sarah, and the
Shunamite woman. Moreover, in Proverbs 31, women are presented as having a totally
different behavior within Hebrew society. Vos suggests that as a description of the ideal
confronting the stereotype of that actual condition (38).
Israel worship had a preponderance of male participation; however, females and
children were included in some activities and celebration as full members of the covenant
community (Deut. 29:9-18). Corporative identity was more important than personal
identity as shown by the studies realized on the cult in Israel as in other Ancient Near
East religions. Ludwig Koehler interprets that because of the rite of circumcision, which
was a sign of the covenant, men were the only ones competent to enter into this
relationship with God as first members of the citizenship of Israel, while women were
relegated to a second class. Even though, the majority of the sacrifices were brought by
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males representing their families; women were expected to take their own sacrifices when
dictated by the law (Lev. 12:6; 15:29).
The Old Testament mentions women’s prayers, indicating that they had the same
right to come before God as men (see Rebekah in Gen. 25.22; Rachel in Gen. 30:6, 22;
Hannah in 1 Sam. 1:10). Scripture gives no evidence of restrictions on women
ministering in worship on Shabbaths and new moons (2 Kings 4:23). Hebrew culture had
no priestesses; however, women held every office in society in those days such as
prophetess (2 Kings 22:14; Neh. 6:14; Judg. 4:4) and queen (e.g., Esther who was used
by God to avoid genocide).
John Calvin’s idea about the prophetesses is that no men were available to be
raised up by God because of their own sins; therefore, God had to raise up women.
Evans’ response is that probably at the time of Deborah’s leadership, no man was suitable
for those particular political, military, civil, and religious spheres, however in the case of
Hulda the same circumstances do not seem to be in place because Jeremiah and Zephaiah
were active at this time.
The patriarchal hierarchy found in the Old Testament does not mean that God had
preferences for males; however, Hebrew society was dominated for an andocentric
literature, as well as God’s understanding. God’s orders and laws were suitable for the
culture where God reveals himself as the only God Yahweh. In addition scholars
comment that characteristics given to God at that time were those preferred by males
(Hanson 316-24; Noth 86).

Amaral 50
Women in the New Testament
The New Testament brings a more liberating status about women; however, the
Old Testament itself presents that they should be treated kindly in whatever sphere they
would act. Evans clarifies that the secondary status related to women in the Old
Testament does not necessarily imply oppression, other than the secondary status must be
seen as a result of the Fall rather than of the natural state of women since creation (23).
For the Greeks, Romans, and Jews, women were considered a curse, less valuable than
men, and to be avoided or carefully treated. Greek and Latin were of value only for
women who wanted to reach social status by applying themselves to arts and literature.
Meanwhile, politics and social affairs even in those cultures were suitable for those who
had family or social status that provided the opportunity to include them (Scullard 181).
Time brought changes and a new understanding about women’s positions in
society even in New Testament days. Nevertheless, the inclusion of women in Jesus’
ministry contrasts the exclusion made in most cultures. The New Testament has a more
positive and liberating view of women at that time, even though this conflicting issue last
until today. The Bible has been used to reinforce cultural assumptions about women’s
place, authority, rights, church ministries, and God-given gifts. Some of the apostles
Paul’s written verses have been used to solidify male tendencies of discrimination as well
as sustaining guidelines of women’s accessibility to the ordained ministry.
Different types of biblical interpretation have been used to read those verses. John
Stott believes that the cardinal principles could be applied to interpret what he calls “the
most unbiased way of reading these conflict passages in the Bible” (156-182). When
studying these passages, one must have in mind its literary form, its context, and the

Amaral 51
historical setting within which it was written. Kathy Keay adds that the unclear verses
need to be understood in the light of the clears ones, cross-referencing, comparing, and
reconciling texts, the interpreter cannot make absolutes statements from what is not
clearly absolute in the Scripture.
As said previously, a few verses in the Bible have been used to sustain an abusive
point of view such as 1 Corinthians 11:2-16. Another similar verse is 1 Timothy 2:12.
Many scholars have analyzed these passages.
I want first to look at the mainstreams of the two views of women in ministry as
shown in the latest studies. Those views of women in ministry could be synthesized as
scholars Belleville, Blomberg, Keener, and Schreiner broadly cover. These are the
egalitarian and the complementarian perspectives. The egalitarian perspective
understands that ministry opportunities are for both genders, with equal rights and
positions, while the complementarian perspective differentiates the ministry roles by
gender.
Burk and Hamilton studied these two views because of their concern about the
way younger evangelicals approach gender relations within the church and its ministries,
and they related those views to the hierarchy principle. This principle acts in four
different ways as seen in Appendix E; showing the differences of opinion as the two axes
intersect from (1) hierarchy in principle/no hierarchy in principle to (2) hierarchy in
practice/no hierarchy in practice. The four positions are distinguished by exploring the
nuances of differentiation between the egalitanian and the complementarian views. They
are (1) hierarchy in principle/hierarchy in practice, (2) hierarchy in principle/no hierarchy
in practice, (3) no hierarchy in principle/hierarchy in practice, and (4) no hierarchy in
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principle/no hierarchy in practice. The authors affirm that this framework can be applied
separately to both the church and the home. The number one hierarchy in
principle/hierarchy in practice is a description of the traditional complementarian
position. Those who hold this viewpoint affirm males as the head of ministry practices.
This complementarian viewpoint validate that only men are allowed to teach, preach, and
make disciples, and correspondingly only males may be the head of the church in
ordained and nonordained ministries. The number two hierarchy in principle/no hierarchy
in practice is a category that usually allows women to practice teaching and leadership
gifts but opposes women’s ordination. Many complementarians fall into this category.
The number three no hierarchy in principle/hierarchy in practice is a group that accepts in
principle women teaching men or serving as the senior pastor but in practice they never
actually allow it. As Burk and Hamilton commented, this group could be composed of
egalitarians as well as complementarians. This third quadrant presents possible confusion
of identity within the church as male colleagues speak as egalitarians, but act as
complementarians. I will discuss this point later in Chapter 5. The number four no
hierarchy in principle/no hierarchy in practice is a traditional egalitarian view taken by
those who view gender as not relevant to the question of who can do what in ministry and
who argue for this position in numerous ways.
Webb is another scholar who brings new light to the interpretation of these
passages that are difficult to understand. His argument is not based on a progressive
revelation movement but on what is called the redemptive movement in hermeneutics.
Webb looks further to the interaction with cultures in biblical times and cultures from
then to now. He identifies movement within Scripture, direction of change and trajectory.
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As a result, he suggests principles by which that trajectory ca n be projected forward into
subsequent cultures, including Brazil’s. Some issues in Scripture are absolutes, fixed for
all times and all cultures, such as stealing. This principle does not change. One may find
different interpretations of what constitutes stealing from one culture to another;
nevertheless, stealing always will be stealing. However, some issues are right at one time
in one culture but can change in the future. In fact, some ought to change. For instance
sacrificing animals was a requirement in the Old Testament and continues in some parts
of the New Testament. Those sacrifices were substituted by Jesus’ death. This trajectory
of change is called the redemptive movement. Christians no longer offer sacrifices
because they understand that the need for them was fulfilled through Jesus, and the Holy
Spirit has revitalized its significance in time.
Cowles mentions Wesley along with Luther and Calvin, sustaining that Christ is
the “central point of the circle” around which everything in Scripture revolves (34). This
rule is known as the “Christological Principle” of biblical interpretation (34). Cowles
makes a point of asking about the calling of the twelve apostles, in that among the twelve
he did not choose any women. Furthermore, this argument makes an interesting topic for
women in ministry. Cowles inquires if Jesus had some kind of gender prejudice or if
Jesus was making some kind of presupposition to institutionalize within “His body”
unfairness, intolerance, or discrimination against women. Cowles concludes that Jesus’
attitude had some practical social realities, some cultural concerns that in those days
dictated such limitations. This principle points out what the descriptive and prescriptive
situations in the Bible. Cowles suggests looking at the behavior of Cain with Abel,
behavior not recommended for dealing with brothers and sisters. On the contrary,

Amaral 54
Christians need to love one another. This principle highlights how to approach other
verses in the Bible, such as the curse God directed to Eve—if it is a prescription or a
description of the Fall. Genesis maybe interpreted to indicate God’s intention for men to
dominate over women, or it may merely be describing the result of the Fall. I believe that
to legitimize women in ministry scriptural interpretation must reflect a redemptive God,
the redemptive grace of Jesus Christ as in Galatians 3:28: “There is neither Jew nor
Greek, slave nor free, male nor female, for you are all one in Christ Jesus.” The
interpreters of these obscure passages ought to return to the fallen state of humankind to
study it deeply, as well as sin’s oppression and discrimination. Going back to the
beginning when God created man and woman in his own image and gave them the
commandment to rule and govern the world as his first intent before the Fall.
Another way of reading these obscure and difficult passages can be by the
interpretation of the style of Paul’s writing as well as the etymological studies made on
the specific words used by Paul. Loren Cunningham and David J. Hamilton had a great
insight by explaining the clues to read and understand the obscure verses related to
women, and prophets, as well as who prays. These clues take into account the context of
the passage, the punctuation, and the author’s structure.
First, the following verses (1 Corinthians 11:2-40) are a part of the passage that
includes a seven-part series on ministry in the church:
•

1 Corinthians 11:2-16 Gender issues in public ministry;

•

1 Corinthians 11:17-34 Instruction regarding the Lord’s Supper;

•

1 Corinthians 12:1-11 The diversity of God’s gifts;

•

1 Corinthians 12:12-31a Unity in the body of Christ;
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•

1 Corinthians 12:31b-13:13 Love as the motive of ministry;

•

1 Corinthians 14:1-25 The gifts of prophecy and tongues; and,

•

1 Corinthians 14: 26-40 How corporate worship should take place.
Paul began with gender issues probably the idea was prominent in Corinth. For
this discussion in 1 Corinthians 11:2-16, Paul uses a method of teaching called the Bible
scholar’s “interchange.” This structure is called A-B-A-B alternating between two sets of
ideas, different but related (Hamilton and Cunningham ,and Rogers 161). Paul gives an
introduction, verse 2, starts with argument, verse 3—A (right attitude), follows with
argument, verse 4—B (right attire), and verse 8—A (right attitude), then verse 13—B (
right attire), ending with verse 16 as a conclusion.
The word head in Greek (kephale) has brought many interpretations and even in
the Greek etymology many scholars do not agree on the same meaning. However,
Hamilton, Cunningham, and Rogers call attention to the changes in its meaning due to the
life (activity/movement) of the language, considerating the American word gay as it was
used forty years ago to mean happy or carefree and today’s meaning associated with
homosexual behavior.
Some experts convey the idea that source or origin for kephale could bring a
better understanding to the passage rather than “authority over” as many other scholars
attempt to define it. Words in the original texts have been changed as the translations of
the Bible were made, bringing with them some mistakes in the interpretation of these
passages, especially related to women. Because women are full and equal partners in
ministry, Paul said, “ For this reason … the woman ought to have authority over her
head” (1 Cor 11:10) Hamilton, Cunningham ,and Rogers cannot accept the NIV
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translation of this verse because it adds the phrase “sign of,” which does not appear in the
original Greek. The phrase translated “authority over” is exosia epi. This phrase occurs
fifteen times in the New Testament, and in every instance it is an active description of
authotiry possessed by someone over someone else or over something. The word exousia
means “the right, authority, freedom, and decision-making ability” (172).
Understanding the correct meaning and using a biblical interpretation along with
the equality between male and female Paul mentioned before these verses; Paul was
saying that women have the right to wear whatever they want on their heads just as men
do.
Misinterpretation of passages such as this one have made women live in
submission and oppression when God desired for them liberty by love. Christians
understand that every purpose in their personal lives and service must be guided by love
in order to best serve God’s kingdom. They must bring light to these obscure passages to
break the chains that still hold many women bound to sadness as well as oppression both
within the church and around the world.
Looking again at Timothy 2:1-15, Paul uses the same way of instructing the
church. David Hamilton and Loren Cunningham use a method of teaching called
interchange (A-B-A-B) added to another one called chiasm. Chiasm is a pattern used by
writers when talking about a main idea followed by two or three more points, then
returning by the last two or three points, like backpedaling to the main idea (A-B-C-D-CB-A). The purpose is that the second part serves as a mirror to the first one. In 1 Timothy
2: 1-15, “God wants to save everyone” this is the overall principle (207). Paul uses a
small chiasm, talking first about women in general, then going to a particular woman who
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had problems within that particular church, and returning to women in general. One can
read the passage and understand that Paul was not saying about all women that they
should not teach by correlating that Scripture with the fact that the church at Ephesus was
founded by a female leader, Priscilla. The church had Priscilla and Aquila correcting
wrong understandings as well as discipling Apollos for leadership. Paul also asked the
church of Rome to receive Phoebe with honor, so such behavior from Paul would be very
contradictory to an interpretation that all women should not teach.
Hamilton and Cunningham, who did a great work of interpretation, bring the
content of these obscure passages to light by using the mirror structures and interchange
to unpack them. For a better interpretation of these obscure passages, one must add the
context, the punctuation that did not exist in the original Scriptures, and the present
historical situation in those places. Using this system of interpretation gives the most
suitable understanding of Paul’s writings, concluding that he was not against women
teaching, praying, or prophesying but allowed them the same rights given to men (20525).
Jesus welcomed women among his disciples, and he irritated other rabbis by
breaking this ironical cultural restrictions. With so many instances of Jesus’ personal
interactions with women in the Gospels, he was obviously underscoring an important
truth. The following passages from Scripture are good examples, such as Mary, who sat
at Jesus’ feet. In Luke 10: 8-42, Jesus highly praised Mary for listening attentively to his
teaching, and he gently censured Martha, her sister, after she begged Jesus to send Mary
back to the kitchen. The essential aspect of this passage, often overlooked today, is that
women were not considered worthy of learning anything in Israel at that time. The
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rabbis of Jesus’ day did not allow women to be learned or to sit at their feet as students
of the law. Jesus spoke kindly to Mary and praised her for choosing “the good part” (v.
42). This picture and clear statement declares that he had come to call women, not just
men, to be his disciples. Women had a place at his feet, too, and if they were invited to
learn from him, they would have every reason to be commissioned to teach others about
him. The Samaritan woman who met Jesus at the well was witness to the fact that Jesus
had an interest in a far-reaching mission. He accepted a conversation with this foreign
woman, as recorded in John 4:7-30, showing that Jesus’ intention from this encounter
was to spread his gospel beyond the Jewish people. The Savior modeled his evangelistic
ministry by speaking with a sinful, foreign woman who, in response to this transforming
meeting, herself becomes an evangelist (vv. 28-29). Reflecting upon this act, it is a clear
indication that Jesus had come to send women, as well as men, into the harvest fields of
ministry. Jesus was actually very comfortable around women, and he allowed many of
them to be among his and to provide financial support (Luke 8:1-3). The Gospels
provide many stories of women, such as the sinful woman who anointed Jesus’ feet
(Luke 7:36-50) and the woman who was caught in adultery (John 8:1-11). In these
stories Jesus revealed that he came to remove the painful stigma of being unclean and
sinful just because women are daughters of Eve, as well as to reverse and redeem them
from Eden’s curse, from whatever sinful condition.
Jesus commissions every preacher to tell the story of the woman who anointed
him with precious perfume, together with his good news of salvation. Jesus needed to
make a statement for people who preach the gospel not to forget that any time they
preach, they announce that women are free from the bondage of sin and discrimination.
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He knew the sinful nature of human beings and the memory problems human being
have. “He did not need man’s testimony about man, for he knew what was in a man”
(John 2:25).
Biblical and Theological Foundations for Servant Leadership
Jesus laid down the foundations for servant leadership. He was able to make his
life available to his father’s desire to save fallen humanity. He did not expect recognition;
on the contrary, he said all the glory belongs to the father. Many passages in the Holy
Bible clearly portray that Jesus was a servant. He served the disciples when giving
instructions about life and living in Roman-dominant Imperia by teaching them to love
their enemies. He served the community when distributed the bread and fishes to fill the
hunger of more than fifteen thousand people. He served the poor, the sinners, the outcast,
women included, showing mercy and touching the untouchables. Jesus is the model of
servanthood. Many leaders in the Old Testament showed how they were servant leaders.
Because Norman Wakefield and Jody Brolsma describe Boaz embodying what a servant
leader represents. According to Deuteronomy 7:2, Israel was instructed to destroy the
Moabites, so when Ruth entered Boaz’s field she did not know what might happen.
Nevertheless, Boaz was living, as the authors relate, his “godliness in street clothes” (36).
As landlord, owner, and employer he is seen as a leader. Boaz revealed his godliness
when he ate and drank with ordinary people; godliness in the words he spoke; in
honoring commitments, in the way he viewed others, in a personal desire for purity, and
in how he used his resources. Others leaders in the Old Testament are represented with
the word servant such as Moses (Num. 12:6-8), Joshua (Josh. 24:29), and Caleb (Num.
14:24).
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The Old Testament Scriptures capture the insight the leaders of Israel had about
the future Messiah who was coming.. Isaiah refers to him as “the humble, righteous,
sufferer servant” (Isa. 53:1-11) Zechariah prophesied about the coming servant, calling
him “The Branch” (Zech. 3.8).
In the New Testament, the verses that most clearly pictured Jesus as a servant is
found in Philippians 2.6-7: “Who, being in very nature God, did not consider equality
with God something to be grasped, but made himself nothing, taking the very nature of
the servant, being made in human likeness.”
The Christian doctrine of the Incarnation affirms that God as the second person of
the Trinity, God the Son, did become incarnate. The Nicene Creed declares that Jesus
“came down from heavens, and was incarnate … and became human” (104). To this
creed the Chalcedonian council added that Jesus has two natures—the spiritual and, after
his conception in Maria’s womb, the human nature.
The Incarnation of Jesus Christ speaks of his servant spirit, as well as his way of
living amidst humans. Jesus lived his life on earth like any other human being; living as a
human who needs the Father’s presence. When people did not find Jesus, he was talking
with his father “ very early in the morning, while it was still dark, Jesus got up, left the
house and went off to a solitary place, where he prayed” (Mark 1:35). He was sensitive to
the needs of others: “So he went to her, took her hand and helped her up. The fever left
her and she began to wait on them (Mark 1:29-34). He showed his humanity by sharing
meals with their friends: “While Jesus was having dinner at Levi’s house” (Mark 2:15).
What makes a servant become a leader is an urge to serve. If after that attitude servants
have the desire to become leaders is because they understand leadership as service.
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Servant Leadership is to sense the needs of others, to reach them, to help them, and to
show them the way of life, like Jesus did.
Servant Leadership
In the marketplace and in the church within the United States, the term servant
leader is widely written about. Greenleaf introduced the expression servant leader as the
common use for business leaders. It is not commonly used in Brazil. Leadership is a word
that is becoming popular but few know its real meaning. In the United States children
learn to be leaders from the time they go to preschool. I was amazed one time when I had
the privilege of observing a teacher in the United States with a group of preschoolers. The
teacher said, “John will be the leader of the line today, and Hannah [our daughter] will be
the doorkeeper.” In Brazil we are just starting to learn how to be leaders. Most theories of
leadership development stress how to be effective in the status quo.
Several major categories of leadership theory are currently on the market.
Personal theories are based on who the leader is because the leader shapes the history of
the group. Great leaders make great things happens (Bass and Aviolo 37). Trait theories’
foundational assumptions are based on leaders’ differentiated and superior traits from
their followers, giving them authority as leaders (38). Situational theories suggest that
leadership is a matter of situational demands because the situation factors determine who
will emerge as leaders (39). Personal situational theories see a combination of such
factors—traits and situational factors as fundamental to effectiveness (39).
Behavioral theories are based on human development as shown by humanistic
theorist, such as Maslow and Hersey and Blanchard (Bass and Alviolo 43). Each one of
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the mentioned theories stresses the characteristics that the authors of these theories
understand is most important as foundational for good and successful leadership.
One of the latest and more developed theory is transformational leadership theory
where leaders need to be very influential, developing and implementing new ideas as well
as improving their environment, making it more flexible and adaptable, looking to move
the people around them forward. Transformational leadership, initiated by James
MacGregor Burns and later by Bernard M. Bass, has become a very popular concept in
recent years in contemporary leadership along with the concept of servant leadership of
Robert Greenleaf.
According to Bass and Avolio to improve an organization or people, the leader
must have charisma, vision, intellectual stimulation, and inspiration (10-12). Others have
different emphases such as John Maxwell’s view of leadership as one who influences
people but not the kind of influence that Greenleaf describes, while George Barna (1992)
calls attention to the importance of the leader’s clear vision.
Collins shows concern with both aspects of leadership—the desire of service the
leader should possess as well as the preservation of the professional side to not
demonstrating humbleness alone (29-30). After his research in the business world, those
principles attained were applied to church leaders. He describes qualities of Level Five
Leaders such as looking for long-term success instead of immediate success, having a
sense of humility and professional awareness and discipline, getting the right people to
achieve the non-self-promoted goals but the largest ones, knowing the passion of the
company, having open communication; as well as taking the blame when failure comes,
and giving the honor with success. Collins’ is an amazing theory like the others; however,
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it is not what I want to apply to women in Brazil. Furthermore, the servant leadership
model is a theory based in Greenleaf’s (1998) understanding that what the leader is and
does is to serve, improving as well influencing others to make a difference in their own
lives and those around them.
Hunter’s book The Servant, translated into Portuguese as The Monk as an
Executive, has been the best-selling leadership book in Brazil since 2005. It was used by
Rev. Dr. Anselmo F. do Amaral for his research to help pastors understand a new style of
leadership based on the wisdom of Jesus; which is also known as the biblical model of
leadership and the servant leadership model of Greenleaf. Hunter emphasizes the spirit of
Jesus when after the Last Supper, Jesus himself washed the feet of his disciples. The
leader is the one who serves. Hunter’s primary thesis is that love and authority replace
authoritarian power. He recommends considering the pyramid of authority model in
reverse. He puts the top of the pyramid at the base and the base at the top as an image for
understanding the new paradigm of servant leadership. Because of the contradiction
related to the authoritarian issues permeating the Brazilian cultural background, Hunter
shakes the structure of the classical leadership in Brazil.
Herman Hess tells a story of a mythical journey. The central figure of the story is
Leo who accompanies this group as the servant, serving and singing. He is the
cheerleader of the group. Suddenly, Leo disappears. The group becomes discouraged and
the journey is abandoned. They cannot continue without the servant Leo. The narrator,
one of the party, after some years of wandering, finds Leo and is taken into the Order that
had sponsored the journey. He is surprised to discover that Leo, whom he had known first
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as a servant, is in fact the titular head of the Order, its guiding spirit, a great and noble
leader.
The reading of Herman Hess’ book inspired to Robert Greenleaf, to articulate the
view of servant leadership. He wrote several books on the subject. From his reflections
Greenleaf points out characteristics of servant leadership, which Spears identifies as a
set of ten, viewing those as of critical importance, central to de development of servants
leaders. These ten include (1) listening, (2) empathy, (3) healing, (4) awareness, (5)
persuasion, (6) conceptualization, (7) foresight, (8) stewardship, (9) commitment, and
(10) community building (The Power of Servant Leadership 5-8). Servant Leadership
could be defined in different forms, however Greenleaf has his own interpretation :
“[G]reat leaders are seen first as servants”:
The servant-leader is servant first. It begins with the natural feeling that
one wants to serve. Then conscious choice brings one to aspire to lead.
The best test is: do those served grow as persons; do they, while being
served, become healthier, wiser, freer, more autonomous, more likely
themselves to become servants?
Greenleaf’s ideas about servant leadership were born in his early years working with his
father; who served as a model of servant leadership within his community and church
(“Servant as Leader” 7). Greenleaf saw the need of institutions and organizations
becoming more cooperatives as well as people oriented.
Even though the model of servant leadership comes from the secular world, it
does not mean that its principles are wrong or non-Christian. On the contrary, the
principles are Christian and are rooted in service. Jesus embodied the servant when he
incarnated human nature and came to earth to show the way of life and living, John 14:6
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says, “Jesus answered; I am the way, and the truth and the life,” modeling for next
generations the way to be leaders.
Two styles of leadership make the basis for this study. One is the classical or
authoritarian model. This genre is the common way institutions or organizations are
driven in Brazil, due to the coronelism inherited from the Portuguese. Coronelismo was
the system of machine politics in Brazil under the Old Republic (1889-1930). Known
also as the “rule of the coronels,” the term referred to the classic boss system under which
the control of patronage was centralized in the hands of a locally dominant oligarch
known as a coronel, particularly under Brazil’s Old Republic, who would dispense favors
in return for loyalty (Rosenthal 203).
Coronels no longer exist in Brazil today as they once did. However, they are
hidden under other titles such as businessmen or entrepreneurs, buying radio and
television stations, newspapers, and other media communication to use them as tools to
keep their influence so they may keep the poor constantly poor and control the nation.
Being in power and control determines the status of coronels in Brazil. This
model of leadership is still at work in Brazilian society, governmental institutions, profit
and nonprofit organizations, as well as the church; but it is in conflict with a new
emerging paradigm of leadership, one more concerning with people. The new model is
creating a transition state.
Appendix F displays two styles of leadership and the differences between the two
styles—the classical or the authoritarian model and the servant leadership model (Jeff
Miller). Authoritarian leaders prefer exercising power over people, imposing themselves.
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The style is highly competitive, independent, and motivated by selfish desires of
accomplishment.
Servant leadership, in contrast, is highly cooperative and interdependent.
Leaders listen carefully and respectfully to others, value others’ ideas, and are motivated
by the desire to serve others.
Greenleaf’s Servant Leadership Model
Based on work by Spears, the following ten characteristics show the pattern he
found in Greenleaf’s essays as well other of his writings. These are the expected
behaviors I intended to find in the female pastors as a way of serving through this
research. They are also the traits I wished to develop in the female pastors in the First
Conference of the Methodist Church in Brazil.
1. Listening is considered an important skill each leader has to adquire. Listening to
God, to themselves, or to the spoken or unspoken words of their community
very much linked with the next characteristic.
2.

Empathy is a method of understanding the unique way others view and do things
and allows them to put themselves in others’ places to listen and reflect upon how others
would respond.

3.

Healing is considered the powerful force of integrating and transforming bad
relationships into good ones, good relationships into better ones, the best relationships
into excellent ones, and, finally, within the church, the excellent relationships into holy
ones. Leaders serve as healers, bridges, comforters, encouragers, and much more.
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4.

Awareness is the characteristic leaders need to attain to see situations in a more
integrated form. Greenleaf considers awareness an awakener; something that shakes up
the leaders’ way of thinking without losing their sense of inner peace.

5.

Persuasion is the element that makes a clear distinction between the classical
model and the servant model of leadership. Persuasion relies on leaders convincing
toward consensus rather than authoritarian manipulation.

6.

Conceptualization to Greenleaf means “to dream great dreams” (6). Leaders
have the ability to fly and oversee far from their own realities. Instead of being captured
by short-term operational goals, leaders enlarge their thinking without missing the here
and now.
7. Foresight is closely related to conceptualization. It is the leaders’ ability to
articulate lessons from the past, the actual situations, and the probable
consequences of a choice for the future.
8. Stewardship is synthesized as a commitment of seeing others as people for
whom leaders are accountable by being open and persuasive rather than being in
control.
9. Commitment to the growth of people is conceived as servant leaders’ personal
desire of nurturing and empowering people around them; not only spiritually,
but also professionally. Leaders ought to provide with the ideas and resources,
encouraging and assisting which are under their care, in their decision making.
10.

Building community is the endowment servant leaders have to

create as a form of demonstrating their interest for others. They belong to such

Amaral 68
amazing places that they give up their own lives as a way of showing their love
and interest for their people.
Women Pastors as Servant Leaders
Although not a research question, this study still looked at whether men and
women exhibited any difference in the way they understand and exercise ministry. The
data might shed some light on what women in Brazil think about their own ministries and
the male ministries within the church. The vision the female have for the church seems
quite different from the male ones, or at least the way they are conveying it the local
church is quite different.
Servant leadership is not a common style of leadership in Brazil. The
authoritarianism as well as coronelism used in the classical model of leading in different
areas of society have also influenced the church. Many women have shown a servant’s
spirit within their ministries. They easily accept the servant’s position, maybe because
they were raised to support people, to help, to sustain, to care, being more available than
men who need to go outside to work for a living. In contrast, leading, speaking, and
preaching have been the way males have demonstrate their servant’s spirit.
Women have been endorsed in their ministries when they serve the poor, take
care of the sick, counsel, and give support to people in their spiritual and physical needs.
They were allowed to teach children as well as elderly people. However, to have a
voice, to speak out, to lead, to show authority, it was misunderstood for a while, in
reason to the male gender dominance plus the misinterpretations of the obscure biblical
passages.

Amaral 69
At the end of the last century as well at the beginning of this one, women have
the great privilege of being modeled by many influential women who serve in different
areas of direction, guidance, and management.
Many women are finding ways of including the idea of being leaders to show
people the way of being servants. In the political arena, Margaret Thatcher has been a
model of a woman using power and authority to bring welfare for people. Maria Theresa
of Calcutta gave her life in the streets of India with the poorest of the poor, active in the
religious and social arena. Both are amazing examples of servant leadership, both in
different ways but both women leaders.
Female Brazilian ministers have the difficultly of dealing with authority and
power due to the cultural undermining issues of machismo, in addition to the male use of
leadership to attain success by personal position. Furthermore, not many places are open
to be filled by female pastors showing authority. Women struggle with power as
described by Becker: “We have trouble knowing and accepting our own power, because
we often can’t distinguish between, productive power and abusive control.” (Becoming
Collegues 145).
Female leaders especially have to find new ways of understanding that servant
leadership does not mean being a servant as they already are in their culture, nor is it
being authoritarian as machismo or coronelism represent. However, understanding the
real meaning of servant leadership involves serving others with the intention of leading
them to growth, wisdom, healthier lives, and fulfilled potential through the use of their
own gifts. Women need to learn how to embrace power and authority by dealing with
their own imposed limitations and having a position of leadership without leaving the
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servant spirit. The ten characteristics mentioned by Spears about Greenleaf’s
distinctiveness of the power of servant leadership are the strength of the servant
leadership that matches the natural way women lead through service and relationships.
If female leaders of the church in Brazil could learn more about the servant
leadership model, they will grow up in confidence. This confidence will help them
develop the skills they still need to learn to practice their pastoral ministries as Jesus
performed his. Greenleaf’s personal credo emphasizes the skills that are less taught in
seminaries and other institutions. He sees the need for looking beyond oneself:
I believe that caring for persons, the more able and the less able serving
each other are what makes a good society. Most caring was once person to
person. Now much of it is mediated through institutions—often large,
powerful, impersonal, not always competent, and sometime corrupt. If a
better society is to be built, one more just and more loving and providing
opportunity for people to grow, the most open way (and the most effective
and economical course, while supportive of the social order) is to raise the
performance as servant of as many institutions as possible by voluntary
regenerative actions initiated within them by committed individuals:
servants. (193)
Greenleaf stresses the caring and love people can show to change people and institutions
from within. He believes that a better society comes about through the work of one
person at the time. Academic skills or even economic success are not of primary
importance; instead, what is really needed is the desire to serve as an agent of change.
Summary
The literature in the diverse fields explored in this chapter is extensive. First, it
examines the ethnological Brazilian background in the formation of Brazilian women.
Second, it explores how women conquer their space to have a voice in their society and
in the church, exploring briefly women’s ways of knowing, learning, and leading. At this
time a historical account is presented of missionary women from the United States who
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opened the vision for women in ministry in Brazil. Third, Greek myth as influencer of
gender development along with the importance of machismo and coronelism are briefly
explained. Fourth, the theological views of women in ministry are presented as well as
classical leadership, women as servant leaders, and servant leadership. Greenleaf’s
servant leadership model is explained by specialist Spears. Chapter 3 details the specifics
of this study, such as the methodology used for the research. The population sample, the
design of the study, the instrumentation used to gather the specific data, the data
collection, and the data analyses are also described.
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CHAPTER 3
METHODOLOGY
The Problem and the Purpose of the Study
The Methodist Church in Brazil has eight annual conferences. The First
Conference is located in the state of Rio de Janeiro (see Appendixes B and C) and
represents over 50 percent of all the Methodist churches and pastors in Brazil. I limited
my research to the Methodist female pastors, both single and married, in this conference.
In 1989 the number of women pastors in Brazil was 43. Today within the
Methodist Church the number of female pastors is growing. Among eight annual
conferences in the whole country, the First Conference has 107 ordained women pastors.
This number could bring some insight about how female pastors have been looking for a
space and voice within the Methodist Church in Brazil, especially in the State of Rio de
Janeiro.
In addition, the first woman bishop of the Methodist Church in Brazil was elected
in the year of 2001. Other interesting information is that in the First Conference out of the
124 new pastors ordained in January 2008, twenty-eight were women, which was a
historical event within the Brazilian Methodist Church. For the first time in history, the
bishop needed to divide the consecration service into four sections because the
conference had no church large enough to contain such a number of people. In Brazil the
church and family customarily participate in this event. The ordained pastor’s family, as
well as representative members from his or her church escort them. The day is
memorable.
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Women are looking to obey God’s call in their lives. They are gaining acceptance
in church ministry and occupying various positions in the church and in institutions.
Their leadership appears to be effective and rewarding; however, not many of them have
become senior pastors of the largest Methodist churches in Brazil.
Many descriptions could be made about leadership and its qualifications that
provide a functional focus, models describing leaders who have the ability to get things
done. These leaders have a clear vision of what they want for their churches and
communicate it in a targeted way that congregants are able to follow as a common goal
without losing it on the way.
Those functions, which qualify effective leaders, are very important and need to
become a part of the expected qualifications of any leader. Experts in leadership say that
these can be learned. However, other aspects need to be taken into account in the
description of a leader, such as qualities that reflect the character of a servant leader as a
follower of Jesus. Those qualities are, among others, humbleness, service, and the use of
authoritative power instead of authoritarian power.
While that so many women are becoming pastors, I am interested in learning
about the unique characteristics of women as leaders in pastoral ministry. I say unique
not to define only one type of characteristic but of the complex style of womanhood.
The purpose of the study was to assess the degree to which the Brazilian cultural
perspective on women and leadership enhances or inhibits the ministry of ordained
women in the First Conference of the Methodist Church in Brazil. This study also
explored the level of understanding of female pastors about the concept of the servant
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leadership model, learning if this model could apply to them more than the classical
leadership model in their style of leadership.

Research Questions
The following three research questions guided the study.
Research Question 1
To what degree does the perception of cultural issues (such as machismo and
authoritarianism) enhance or inhibit women in leadership within the First Conference of
the Methodist church in Brazil?
In asking this question I was looking at the cultural issues that enhance or hinder
women in their ministry. I was searching for the limitations, the learned patterns of
machismo and male domination that bring a sense of inadequacy into roles designated
only to males.
A Likert Scale used in the researcher-designed questionnaire brought out values,
feelings, traces of effectiveness, and the way assertive female pastors see themselves
striving for higher positions within the Methodist Church. I wanted to discover the
weaknesses and the strengths these women have to fulfill their potentialities in ministry. I
am interested in helping Brazilian churches to understand the need of having both male
and female pastors developing their full potentiality; exercising their ministry
collaboratively within the church. This study is bringing to the church awareness about
how to train the new generation of female pastors. Also the inferences from the responses
to this question are a stressor alert for the church for a new time of restoration between
lay leadership and minister leaders who may be hurt during this undermining gender
battle and a new beginning of sharing ministries without rivalry for the church in Brazil.
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Research Question 2
To what degree do women pastors in the First Conference of the Methodist
Church in Brazil rely on the characteristics of the classical leadership model to express
their leadership?
In asking this question I wanted to learn about the receptivity women pastors
sense in doing ministry and whether they need to adapt to male forms or styles of
communication or any others male behaviors in order to find acceptance. I intended to
learn about their suitable styles of communication and passing of the vision as women
leaders. I attempted to discover the implications of this communication style to bring
into their ministries.
In addition, I sought to know the level of receptivity and satisfaction they find in
their ministry, as well as in what ways they see themselves leading as their male
colleagues and in what ways they do not. I also looked at what other models of leadership
are unique to female pastors. I was interested in knowing how they deal with the
expectations of church members, which is still under the male dominance paradigm. if
they experienced resistance from males as well as women who may appear to undermine
their jobs.
Research Question 3
To what degree do women pastors exemplify the characteristics of servant
leadership as expressed by Robert Greenleaf and his servant leadership model as opposed
to the traditional authoritative model?
In asking this question, I intended to find out how they practice as female
leaders, how they see themselves, and if they have another way to function better as
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leaders. In addition to this question I tried to get information from them about their
struggles and their level of frustration in leading with power. I attempted to know how
they use authority to get things done. I intended to learn if they are more people oriented
or more task oriented. I tried to distinguish if they prefer to work in teams or alone, if
they find pleasure in serving people or in doing less relational jobs. In addition, I sought
to identify if they understand humbleness as a condition of being pastoral leaders and if
women could be more effective as servants.
Population and Participants
The First Annual Conference of Brazil, located in Rio de Janeiro, was chosen for
this study, partly for convenience, because it is my own state of residence, but also
because it is the largest in number of churches and the highest number of female pastors.
Brazil has eight annual conferences; each one with a bishop. The First Conference is the
largest of the eight; out of 85,000 believer members of the Methodist Church in Brazil,
the First Conference has 55 percent of them. This conference has being growing
significantly in the last fifteen years. Bishop Paulo Lockmann just launched in November
2007 in a never before seen meeting of Methodists in Brazil in the Maracanazinho
Stadium with more than fifteen thousand people an evangelistic goal through 2014of
reaching one million unbelievers with the good news of the gospel, training them to be
disciples of Jesus Christ. This event marked the Methodist church in Rio de Janeiro with
a seal of wonder and expectation. Many busses full of people, outside the stadium, waited
for a place but did not get to enter to participate in the worship service. The happiness of
the first Conference of the Methodist Church was amazing. While difficult to describe, all
the banners, shirts, slogans, and music for each Methodist to engage in the feast for
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reaching unbelievers was there. This event expressed to the church the importance of
developing unity to have the blessing of God and the power to achieve the goal of this
evangelism project.
With this goal the church in the First Conference is being trained to disciple those
new Christians in the same way in all churches of this conference to have the same
understanding of Jesus’ principles and to use unique guidelines to follow by each one of
the 475 churches in the state of Rio de Janeiro. The training has a purpose of bringing
harmony among churches by developing the same curriculum of discipleship for all the
churches along with the connection needed to reach this goal. In having such a goal,
planting churches will be a primary need, which will require new pastors. I envision that
many female pastors will be called to prepare themselves to assume those churches;
subsequently, the number of women pastors will increase.
The population sample of this study consisted of women Brazilian pastors, single
and married, in active service within the First Conference of the Methodist Church in Rio
de Janeiro, Brazil. The population of female pastors today in the year 2008 in the First
Conference of Brazil consists of 107 who are active in their ministries in the Methodist
Church. Out of the 107, seventy-eight are ordained pastors (who have a right to voice and
vote and could be elected bishops). Of these, fifty-nine are married, fourteen are single,
two are widows, and three are divorced. Seven are active pastors (they cannot apply to be
bishops) in service in churches: Five are married, one is single, and one is a widow. Of
the seventeen who are on probation for the ordained ministry, twelve are married, four
are single, and one divorced. Along with these three female married pastors are on
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probation waiting for their appointments as pastors. Completing this list are three females
with evangelist nominations.
For this study only the single and married female pastors in active ministry
serving the local church were surveyed, which number seventy-eight. While studying the
female pastors who have leadership in different areas of the institutional church service
would be of great interest, they were not the focus of this study.
Design of the Study
The purpose of this study was to learn about the Brazilian cultural issues that
might enhance or hinder women in leadership within the Methodist Church in the First
Conference of Rio de Janeiro, Brazil, and to explore how the servant leadership model
applied to them.
The design used for this study was mixed explanatory in nature. The qualitative
results are presented in a recollection of themes I discovered after content analysis, as
well as the quantitative results of the survey components, which were statistically
analyzed. I explored the cultural Brazilian issues that might affect female pastors and
hold them back from moving to higher leadership positions within the church.
Meanwhile, the research explored if the servant leadership model as presented by
Greenleaf were the most suitable for female pastors in the First Conference of Rio de
Janeiro, Brazil, as compared to the classical model used in society, government, church,
and by most of the pastors’ colleagues.
The first step for this study was to contact the women pastors by e-mail or
telephone calls to let them know they were invited to collaborate in a study that will bring
new awareness in the area of female leadership within the church. Together with the
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questionnaire I included a letter signed by the First Conference bishop who told them
about the importance of their collaboration and also encouraged their participation.
Another letter addressed the issue of confidentiality guaranteeing that neither their
names nor their local churches would be revealed. I gave the same information via the
telephone calls made. Rather than using a sample selection, out of the seventy-eight
ordained leaders who could participate, each one who attended the invitation and wanted
to give her collaboration was included in this research. A total of forty female pastors
participated, which represent 50 percent plus one of the ordained females’ pastors of the
First Methodist Conference of Rio de Janeiro.
After receiving the confirmation of their participation in the research, the
researcher questionnaire with the Likert Scale was sent by e-mail or handed to them
personally. Using a researcher-designed questionnaire with a Likert scale has several
advantages. One is that it provides a range of four different responses from which the
pastors can choose, allowing a nuance that is most appropriate for participants’ situations.
A Likert scale is an answering system used to measure attitudes, preferences, and
subjective reactions, and the range can go from four to six or more different answers as
the researcher wants for his or her purpose. Researchers such Ronald M. Kaplan and John
T. Maxwell say that in doing software evaluation, they can often objectively measure
efficiency and effectiveness with performance metrics such as time taken or errors made.
I was not looking for metric performances. Likert scales help get at the emotional and
preferential responses people have to the issues treated in the design of the instrument in
use. I rant a pilot test with seven ladies to discover how much time was needed to answer
the three parts of the questionnaire.
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Instrumentation
Qualitative research methods enable researchers to study social and cultural
phenomena such as the Brazilian cultural issues in this study. This kind of research
allowed observing and examining the participants’ choice concerning this specific topic.
Kaplan and Maxwell disagree about the goal of understanding a phenomenon
from the point of view of the participants when the data is quantified. However, in this
research part of the data was quantified and part qualified. The third part of the
questionnaire had twelve questions where the female pastors explained their own insights
and personal experiences related to the questions.
The results obtained by using the Likert scales may be subject to distortion as
shown when sometimes people under research avoid using the extreme response
categories, which is called central tendency bias. Others agree with statements the way
they are presented, which is called acquiescence bias, or they might to portray
themselves or their organization in a more favorable light, which is called social
desirability bias (Likert 1-55) This research also considered these bias possibilities.
The Likert scale was designed to attain responses to the three main research
questions, addressing important subjects such as Brazilian cultural issues and the
characteristics most observed in the behavior of those who apply the servant leadership
model in their way of leading.
The questions were designed according to the Brazilian context already
considered in the background of the problem described in Chapters 1 and 2. The
questionnaire was translated into Portuguese as a means of application to the female
leader participants. Pertinent questions were stated in the area of cultural issues as
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mentioned in the literature review in Chapter 2 regarding matters concerning servant
leadership and knowing the importance of allowing and equipping others to serve. It
emphasized the need of close relationships, humbleness, shared openness, leading, and
getting results in servant leadership.
John 13:1-20 tells of Jesus having performed the role of servant before starting an
intimate meal with his disciples. He wanted to give them a lesson about humility. Paul
comments on Jesus’ servanthood in Philippians 2: 5-11 where he also describes how
Jesus’ Incarnation shows the servant spirit the leaders ought to acquire as their attitudes
should be the same as Christ Jesus’.
The purpose of collecting and analyzing data from the female pastors in the First
Conference of the Methodist Church in Brazil allowed me to understand the existing
styles of leadership used by most of the female pastors and to clarify the cultural issues
that hold them back from stepping forward in their ministries. The findings also assisted
me in exploring the issues concerning the servant leadership model and an awareness of
its underlying issues, providing a new training that will encourage female pastors to grow
in their style of leading and self-confidence related to effectiveness and service.
Reliability and Validity
All the female pastors in the study are active in ministry and well recognized by
their bishop, male ministers, and their local churches. The answers given in the
quantitative and qualitative research were reliable. The validity of the answers was
determined by relating data.
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Data Collection
In attempting to collect the data, I sent a cover letter by e-mail explaining what
the female pastors would be doing in virtue of the purpose as well as how they would
benefit from this study. The letter stated to them that after their participation in this
research they would receive a summary and the conclusions to what I obtained from this
study. In addition, a letter from the bishop of the First Conference of the Methodist
Church showed them the significance of their participation in this study. Their insight
gave tremendous encouragement as they addressed issues in those free lines of each one
of the qualitative questions as well as the responses obtained by the quantitative part.
I gave the female pastors a month to complete the questionnaire and send them to
my address for collecting and analyzing the data. During the month they were contacted
by telephone call to assure them of the importance of their collaboration in this study.
Data Analysis
The data collection took place in the state of Rio de Janeiro in Volta Redonda city
where I live. After gathering all the pertinent data, I used a computer program for data
analysis.
Themes or topics that run throughout the surveys were given name and were
collected in a special chart for further content analysis. The questionnaires were collected
by the demographics for categorizing and to observe any differences. They were divided
upon diverse themes such as God’s call, difficulties in reaching ordination, subsistence of
the male dominance paradigm within the Brazilian culture, and means of help. They are
represented in the qualitative analysis and in the perception of the servant leadership or
classical leadership styles.
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Observation, explanations, clarification, categories, styles, and my own inferences
are stated more extensively in Chapter 4. A discussion of the findings and their
implications are fully developed in Chapter 5.
Ethical Procedures
Issues of confidentiality were addressed in the letters from the bishop and myself
to bring them rest about their privacy by not naming themselves or the church they are
working with. Those letters were sent with the questionnaires by e-mail or handed out
personally if needed. Only my statistical team that is not from Brazil handled this
material. After the conclusion I gave the female leaders a report of the findings and
conclusions.

Amaral 84

CHAPTER 4
FINDINGS
Problem and Purpose
The church in Brazil is growing fast. Bishop Paulo T. de Oliveira Lockmann has a
vision for one small group in each block of each neighborhood, one church in each
neighborhood of the cities, and one million new disciples in the state of Rio de Janeiro by
2014.
More than one-half of the members of the churches are women. Many of these
women have been called by God to accept the ministry of being pastors, teachers,
evangelists, and prophets, envisioning God’s kingdom on earth. Women are interested in
developing the gifts God gave them.
To arrive at this point, when women may participate in ordained ministry,
numerous women have suffered much to open new avenues for women’s ministry in
Brazil. As ordained ministers, they felt rewarded when Rev. Marisa Coutinho was elected
the first female Bishop in 2001. As the church is growing, more pastors are needed and
women want to answer God’s call.
The church in Brazil as a whole is experiencing several changes in their
experience of worship, in intercessory prayer, in spiritual warfar, as well as in
evangelistic approaches and leadership. Furthermore, it will experience even more
changes as the vision of the bishop advances.
Many Brazilian women are becoming ordained ministers, developing new areas
of learning and realizing the service they believe God places in their hands. However,
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none of them have become senior pastors of the largest churches. At this point the
problem and the purpose of this research emerges.
The purpose of the study was to assess the degree to which the Brazilian cultural
perspective on women and leadership enhances or inhibits the ministry of ordained
women in the First Conference of the Methodist Church in Brazil. This study also
explored the level of understanding of female pastors about the concept of the servant
leadership model, learning if this model could apply to them more than the classical
leadership model in their style of leadership.
Participants
The population sample of this study was chosen from the women pastors in active
service within the First Conference of the Methodist Church in Rio de Janeiro, Brazil.
The population of female pastors at the time of this research consisted of 107 who are
active in their ministries. Out of the 107, seventy-eight are ordained. Of these, fifty-nine
are married, fourteen are single, two are widows, and three are divorced. When the
pastors were asked if they wanted to collaborate with this study, they accepted. Out of the
seventy-eight researcher-designed instruments sent to the pastors, forty of them were
completed and returned.
Research Question # 1
To what degree does the perception of cultural issues (such as machismo and
authoritarism) enhance or inhibit women in leadership within the First Conference of the
Methodist church in Brazil?
The findings presented in Table 4.1 demonstrate that the number of women in
ministry has increased over the years. Only one of the women began her ministry thirty
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years ago; nine have been in ministry for eleven to twenty years; and, the number
entering ministry in the last ten years has increased to thirty. The efforts women have
made to respond to God’s call are opening doors for others. A new generation of female
pastors have decided to attend seminary in larger numbers. The progression from one
female pastor in ordained ministry thirty years ago to reaching a number of thirty female
pastors integrated in ordained ministry the last ten years is encouraging.

Table 4.1. Demographic Categorization (N=40)
Number of Years
Involved in
Ministry

n

%

1-10

30

75.00

11-20

9

22.50

21-30

1

2.50

31+

0

0.00

The questions included in Table 4.2 were created to discover evidence of the male
dominance paradigm in the Brazilian church culture and to see the effect of a such
paradigm has on female leadership.
Questions 1, 2, and 3 address the issue of the church’s preference for a male
pastor. When the responses to these questions are averaged, 88.24 percent of the
respondents agree or strongly agree that churches prefer male pastors over female
pastors. They believe that even women prefer male authority, with 52.5 percent agreeing
or strongly agreeing with question 7.
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Question 6 demonstrates disagreement of 57.50 percent of the respondents with
the statement that female pastos need to show more direct conversational skills than
males, while 42.50 percent agree, attesting perhaps the need for this skill development or
showing the insecurity they sense in showing their own way of leading. Question 8
displays a perception of the women pastors about the view of the women church
members’ feeling more protection with a male pastor: 55 percent disagree and 45 percent
agree and strongly agree. Although they perceive some women as prefering male
authority, the women do not seem to be as desirous of male leadership as the church as a
whole (see Table 4.2 and Figure 4.1).

Table 4.2. Brazilian Cultural View of Male as Primary Leader (N= 40)
Strongly
Agree
%

Agree
%

Disagree
%

Strongly
Disagree
%

1. Churches look for male leaders than female
leaders.

20.00

80.00

0.00

0.00

2. Church members prefer a male leadership figure.

12.50

62.50

25.00

0.00

3. It takes more time for women leaders to be
accepted by a church.

12.82

76.92

10.26

0.00

6. Female pastors need to show more direct
conversational skills than males.

5.00

37.50

57.50

0.00

7. Women members of the church prefer males in
authority.

2.50

50.00

47.50

0.00

8. Women members of the church feel there is more
protection when there is a male pastor.

2.50

42.50

55.00

0.00
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Figure 4.1 .View of the church perspective on male as primary leader.

Figure 4.2. Church members who prefer a male leadership figure.
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Figure 4.3. Takes more time for women leaders to be accepted by a church.

Figure 4.4. View of the disagreement about female pastors needing to show more
direct conversational skills than males.
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Figure 4.5. View of the women members preferring male in authority.

Figure 4.6. Perception of women on male as primary leader.

The compiled answers for assertiveness (questions 10, 12, 14, 15) on cultural
issues emerge in question 14 (male leaders are more resolute) showing an obvious
disagreement of 90 percent of the respondents. Question 15 (female pastors are expected
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to be as strong as male pastors) reported an average of 75 percent agreeing and strongly
agreeing, revealing the church’s expectation that female leadership is the same as male
leadership within the culture.They see themselves as assertive as men. Also the church
perceive them as assertive as men (see Table 4.3 and Figure 4.7).

Table 4.3. View of Assertiveness in Brazilian Culture (N= 40)
Strongly
Agree
%

Agree
%

Disagree
%

Strongly
Disagree
%

10. Male leaders are more persistent than
female leaders.

0.00

2.50

70.00

27.50

12. Female pastors do not impose
themselves.

2.56

5.13

79.49

12.82

14. Male leaders are more resolute.

0.00

10.00

72.50

17.50

10.00

65.00

20.00

5.00

15. Female pastors are expected to be as
strong as male pastors.
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Figure 4.7. View of the disagreement about male leaders are more assertive than
female ministers leaders.

Figure 4.8. View of strength expected by the Brazilian church from female
leadership.
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Figure 4.9. View of the disagreement about male leaders resolution within Brazilian
culture.

Traditionally in male dominace paradigms women are seen as more emotional,
showing less rationality as well as more instability in mood, thereby affecting
relationships. This characteristic can be understood within Brazilian culture as weakness
in female leaders. Attempting to obtain satisfactory responses to questions 17, 18, 19, 20,
21, and 29 ; 77.50 percent female pastors indicated disagreement with the sentence that
female leaders are very emotional (#17). On the contrary they see themselves as more
sensitive, raising the percentege to 60 percent that they do not like to be perceived as too
emotional.
Looking at question 19, referring to emotions as a vital part of the ministry, as
well as question 20 (female pastors show a more compassionate heart) convey that
female pastors are very empathetic with people. In addition, they understand that to reach
people on a personal level the pastor must be emotionaly sensitive, getting 69.23 percent
agreement. These responses appear contradictory; therefore, I arrived at a major finding
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about emotions related to leadership in Brazilian culture. Even though women leaders do
not want to be perceived as too emotional, they believe empathy is important in ministry.
Also in order to reach people on a personal level, pastors doing ministry in a Brazilian
culture must be emotionally sensitive see Table 4.4 and Figures 4.10; 4.11, and 4.12).

Table 4.4. View of Emotion within Brazilian Culture (N=40)
Strongly
Disagree
%

Strongly
Agree
%

Agree
%

Disagree
%

17. Female leaders are very emotional.

2.50

17.50

77.50

2.50

18. Female pastors are more sensitive.

2.50

52.50

42.50

2.50

Women leaders do not want to be perceive as
too emotional

2.50

35.00

60.00

2.50

19. Emotional understanding is a vital part of
the ministry.

7.89

84.21

7.89

0.00

20. Female leaders are more relational.

7.50

75.00

17.50

0.00

21. Church members share more openly with
female pastors.

0.00

55.00

45.00

0.00

22. Female pastors have a more compassionate
heart.

2.50

70.00

27.50

0.00

29. To reach people on a personal level the
pastor must be emotionally sensitive.

5.13

69.23

23.08

2.56

Women believe empathy is important in
Ministry*

4.60

70.69

24.19

0.51

*Scores are reversed due to negatively worded questions
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Figure 4.10a. View of the disagreement of female leaders as very emotional.

Figure 4.10b. View of the female leaders’ sensitivity.
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Figure 4.11. Arrived conclusion: women believe empathy is important in ministry.

Figure 4.12. Emotionally sensitive pastors within the Brazilian culture required.

Leaders who have vision are goal oriented and make things happen according to
their own ideas. In addition to power, assertiveness, and toughness, they fulfill the
characteristics of classical leadership.The analysis of this item was based in an already
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plain understanding of the vision concept. I gave no instructions to the female pastors in
any reading or verbal orientation related either to the classical or servant leadership
models. The research attempted to find out the knowledge they already have about the
way their vision is passed on to their churches.
In trying to discover if male leaders have a clear vision for the church in Brazil
(#23), 70 percent disagree plus 22.50 percent strongly disagee, revealing they do not
believe their male colleague pastors have a clear vision for the church. Female leaders
understand they are not less visionary for the church than their male colleagues. Question
24 (females are less visionary than male) obtained 70 percent responses that disagreed,
emphazising that they believe they have a clear vision for the church. On the contrary, 80
percent disagree about question 26 (male pastors do bring as much imagination to their
ministry as female pastors). They believe they are more creative at solving problems
(#25) and that more creative thinking is needed by ministers to reach people today (#27;
see Table 4.5 and Figures 4.13, 4.14., 4.15, 4.16, 4.17, and 4.18).
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Table 4.5. View of Vision in Leadership within the Brazilian Culture (N=40)
Strongly
Agree
%

Agree
%

23. Male leaders have a clear vision of the
church’s direction

0.00

5.00

70.00

22.50

24. Female leaders are less visionary than
men.

0.00

2.50

70.00

27.50

26. Male pastors do bring as much
imagination to their ministry as female
pastors.

0.00

0.00

80.00

20.00

28. Strong leadership is more important than
imaginative leadership.

0.00

25.64

69.23

5.13

Believe women in ministry have a better
vision for the church (Servant Leadership)*

18.78

72.31

8.29

0.00

2.50

60.00

37.50

0.00

10.26

51.28

35.90

2.56

55.64

36.70

1.28

25. Female pastors are more creative at
solving problems than males.
27. Ministry needs more creative thinking to
reach people today.

Believe visionary skills are important in
6.38
Ministry
*Scores in reverse due to negative wording the questions.

Disagree
%

Strongly
Disagree
%

Figure 4.13. View of female leadership as more creative than male leadership.
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Figure 4.14. View of the need of more creative thinking in Brazilian ministry.

Figure 4.15. View of the need of Brazilian ministers as being emotionally sensitive.
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Figure 4.16. View of the disagreement about the male clear vision of the church’s
direction.

Figure 4.17. View of the disagreement of female leaders being less visionary than
males.
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Figure 4.18. View of the belief that women in ministry have a better vision for the
church.

Research Question # 2
To what degree do women pastors in the first conference of the Methodist church
in Brazil rely on the characteristics of the classical leadership model to express their
leadership?
Traditional leadership has marked Brazilian culture since the Portuguese arrived
in the country. They were the owners of the land as well as the lives of the people living
in that land, natives as well as Africans that were brought as slaves. Their slaves’ service
supplied the needs and desires of coronels who were sent by the King of Portugal to
govern this new country for the crown. The characteristics of the classical leadership
exhibited by the coronels were showing power, being inflexible, and commanding people
to do what they thought was right. In the description under research question 1, I
mentioned findings relating with the classical leadership model, as demonstrated in the
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four topics—male as primary leaders, assertiveness, emotion, and vision. These topics
show the issues permeating Brazilian culture that are ingrained in the social, political, and
religious forms leaders adopt for their style of leadership. To answer the question if
female leaders within their own leadership rely on the characteristics of classical
leadership, I devised a set of questions. These questions were not related to the same
issues already developed within the cultural issues. The questions stated in the section of
classical leadership brought the understanding that female leaders have about the issue. In
asking them if (leadership is a one-person job (#1), 50 percent disagreed, plus 47.50
percent of them strongly disagreed, indicating that female leaders are opposed to this
characteristic. Question 3 (leadership is something one is born with) had 52.50 percent
disagreeing , plus 15 percent strongly disagreeing indicating that the respondents were in
opposition, showing an apparent contradiction of thought with question 6 (leadership is
instinctive) where 82.50 percent answered in accord. Question (#9 - leadership is about
having power), and question (#10–leadership is about showing power) confirm their view
and value of nondominant as well as nonmanipulative leadership. Both questions had a
high rate of disagree plus strongly disagree responses, 75.10 percent and 95.10 percent
respectively, indicating their rejection of classical leadership. Question 16 (leaders are
inflexible), with 60 percent disagreement and 37.50 percent strong disagreement,
indicates opposition to this characteristic of traditional leadership, also indicating that
female leaders are not leading this way (see Table 4.6 and Figures 4.19, 4.20, 4.21, 4.22,
4.23, 4.24, and 4.25).
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Table 4.6. Traditional Leadership in Brazilian Culture (N=40)
Strongly
Agree
%

Agree
%

Disagree
%

Strongly
Disagree
%

1. Leadership is a one person job.

2.50

0.00

50.00

47.50

3. Leadership is something one is born
with.

5.00

27.50

52.50

15.00

6. Leadership is instinctive.

2.50

82.50

15.00

0.00

8. Leadership is characterized by
loneliness

2.50

17.50

55.00

25.00

9. Leadership is about having power.

2.50

22.50

52.50

22.50

10. Leaders need to show power.

0.00

5.00

67.50

27.50

16. Leaders are inflexible.

0.00

2.50

60.00

37.50

10.53

34.21

44.74

10.53

18. Leadership and militarism are the same.

0.00

2.50

55.00

42.50

Link Ministry Leadership to Classical
Leadership in Brazilian Culture

2.84

21.58

50.25

25.34

17. Leadership comes from the top down.

Figure 4.19. View of leadership as one-person job.
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Figure 4.20. View of leadership as something with which a person is born.

Figure 4.21. View of leadership about having power.
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Figure 4.22. View of leadership having a need of showing power.

Figure 4.23. View of the disagreement of leaders as inflexibles.
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Figure 4.24. View of ministry in Brazil within classical leadership—arrived
conclusion.

Figure 4.25. View of leadership as something instinctive—arrived conclusion.
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Research Question # 3
To what degree do women pastors exemplify the characteristics of servant
leadership as expressed by Robert Greenleaf and his servant leadership model as opposed
to the traditional authoritative model?
In asking this question, I attempted to discover how female pastors within the first
conference of the Methodist church practice their leadership. I wanted to know if they as
pastors lead in the same way most of the Brazilian leaders lead in society, politics, and
religion. Do they perform in authoritarian ways by giving orders and showing control in
dealing with people? The characteristics of the servant leadership model as seen by
Greenleaf and synthesized by Spears have not been tested.
When female pastors were asked question 1 (servant leadership is only possible in
special situations), 77.50 percent disagreed, plus 17.50 percent strongly disagreed,
demonstrating they realize servant leadership can be implemented at any time. Also they
are not in accord with question number 2 (It takes longer to get results with servant
leadership). They disagree at a rate of 47.50 percent, and 17.50 percent strongly
disagree. Question 4 (strong leaders do not need to practice servant leadership) had 55
percent disagree with 42.50 percent in strong disagreement, demonstrating the belief that
strong leaders practice servant leadership. However, when asked about question 5 (only
certain types of people respond well to servant leadership), the respondents agree, with
70 percent indicating a resistance to this new paradigm of servant leadership and that the
classical model is still very strong in the culture. Question 13 (service is a sign of
weakness) was answered with 50 percent in disagreement plus 37.50 in strong
disagreement, revealing that the female pastors understand the strengths of applying
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servant leadership. The results from question 14 (service requires giving up your own
rights) indicate disagreement of 61.54 percent plus 15.38 percent strong disagreement.
Assuming that servant leadership involves giving up one’s rights, the response to
question 14 seems to oppose the results found in question 13. Female pastors see that in
Brazilian culture the servant leadership model is the preferred leadership approach in
ministry; however, they may not have a full understanding of what servant leadership
requires (see Table 4.7 and Figures 4.26, 4.27, 4.28, and 4.29).
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Table 4.7. View of the Servant Leadership within the Church in Brazilian Culture
(N=40)
Strongly
Agree
%

Agree
%

Disagree
%

Strongly
Disagree
%

1. Servant Leadership is only possible in special
situations.

0.00

5.00

77.50

17.50

2. It takes longer to get results with servant
leadership.

5.00

30.00

47.50

17.50

3. People do not see those who practice servant
leadership as true leaders.

2.50

30.00

47.50

20.00

4. Strong leaders do not need to practice servant
leadership.

0.00

2.50

55.00

42.50

5. Only certain types of people respond well to
servant leadership.

0.00

70.00

22.50

7.50

7. Service the responsibility of others, not leaders.

0.00

0.00

72.50

27.50

8. Leaders do not have the time to serve and
perform the job of leader.

0.00

5.00

62.50

32.50

13. Service is a sign of weakness.

5.00

7.50

50.00

37.50

14. Service requires giving up your own rights.

0.00

23.08

61.54

15.38

15. Service and leadership are not compatible.

0.00

0.00

47.37

52.63

19. Servanthood diminishes leadership.

0.00

0.00

63.16

36.84

21. Being a servant as a leader might bring
problems in leadership.

0.00

15.79

63.16

21.05

22. People do not value leaders who are servants.

0.00

42.11

47.37

10.53

23. Servanthood is not compatible with leadership.

0.00

0.00

68.42

31.58

24. I do not know servant leaders that are successful
in their ministry.

0.00

0.00

89.47

10.53

25. Being a servant does not bring recognition.

0.00

21.05

63.16

15.79

26. Most people do not want their leaders to be
servants.

0.00

36.84

52.63

10.53

58.31

16.99

0.74

Believe in Servant Leadership as preferred
Leadership approach in Ministry in Brazilian
23.96
Culture*
* Scores in reverse due to negative wording the questions.
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Figure 4.26. View of the disaagreement on the results of servant leadership taking
longer to get.

Figure 4.27. View of disagreement about service seen as sign of weakness.
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Figure 4.28. View of disagreement on the service requires giving up your own rights.

Figure 4.29. View of the belief of servant leadership as preferred leadership
approach in ministry in Brazilian culture.
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The Qualitative Results of Data Collected
To analyze the qualitative data, I used content analysis. The answers were read
from the forty questionnaires of the female pastors collaborating with this study. The
responses given by the female pastors were catagorized in different themes. The themes
merged with the results found in the quantitative analysis. Those themes are God’s call
into ordained ministry, difficulties found in the process of getting the first ordained
position, a sense of the paradigm shift in society affecting the church, classical leadership
(machismo/ authoritarianism) affecting females’ ministry; Equality in ministry, and Help
needed.
The answers to question 1 (Briefly describe your calling to pastoral ministry) are
related to the uniqueness in the participants’ personal calling. I observed the sense of
urgency to preach the good news of the gospel of Jesus Christ to people. For question
number 2 (mention some people that have influenced or inspired you to accept this
calling), they mentioned parents, grandparents, and a close leader such as a pastor. In
question 3 (comment briefly on some difficulties you have dealt with throughout your
walk until your consecration) the common topic mentioned was words of discouragement
and financial hardship. Asked about the length of time between sensing their first call
into ministry until their first pastoral positions, fourteen answered less than five years,
and seven responded between six and ten years. For the other nineteen, three said
between eleven and twenty years, but nine did not answer this question. The last seven
said this period extended from twenty-seven to thirty years.
Questions 4, 5, and 6 are correlated in the Table of Demographics Survey (see
Table 4.1, p. 86). Related to question 7 (from your point of view, do you see that the
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Brazilian culture [authoritative and with its machismo] still affects Women’s Pastoral
Ministry), thirty-eight respondents affirmed the continuing presence of stress on
authoritarianism and machismo within society affecting the church. Also women’s
ministry is affected because the women in the church have a sense that ordained ministry
belongs to men. For question 8 (do you think that the church—institution—prepares
women, consecrates and recognizes female leadership in the same way as male?), forty
female pastors declared that church prepares and consecrates them in the same way as
males. However, recognition seems not to be the same as for males. They sense they are
not heard in their needs as female pastors. Women leaders have different needs than male
pastors such as pregnancy, surgeries, plus dealing with children, school, and other issues
related to family. Up until today in most of the Brazilian families, women take care of
those aspects of family life. Female leaders are not paid like male leaders because in a
male dominant society the male is seen as the provider. Female pastors are sent to
difficult places with few human resources and with less financial resources. Question 9
(Give your opinion on your local church and its female leadership. Do you understand by
your own observation and experience that the church accepts, recognizes, and likes the
female leadership as much as they do the male leadership? Conversely, are we still in a
transitional moment?). Female pastors understand that society and the church are still in a
transition of paradigms from a male paradigm of dominance within the culture to another
one with a more egalitarian view. Women have the ability of working in freedom to
minister as ordained pastors without restriction. However, the laity generally is looking
for male pastors. In response to question 10 (do you think that for a woman to work
effectively in her local church or institution she needs to acquire certain male
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characteristics such as being authoritative, aggressive [as in showing power] and having a
strong voice. Furthermore, if she does not have such characteristics she will be
considered weak, fragile, or even as not qualified for the pastoral ministry?), all of the
female pastors describe that the use of those male characteristics is not how they perform.
However, the church needs more time to recognize the strength of the pastoral feminine
voice, as well as to accept her direction. Asking question 11 (Do you believe that the First
Conference of the Methodist Church considers man and woman equal for pastoral
functions?), the answer varied between negatives and affirmatives, stressing the negative
answers. Female leaders believe they have equality in functions yet inequality in
recognition.
Question 12 addressed what type of help could be offered to female pastors by the
church to enable them to become more efficient and participative for the work of the
kingdom. From that suggested theme rose “we want to be heard.” Second from the
responses came a recommendation that some workshops be given about church
administration. Third, they proposed the creation of some safe space for meetings for
female pastors to reflect on different issues concerning women. Topics included women
leaders with husbands not in ministry and also those who share in ministry with their
husbands. Overall, female leaders proposed workshops dealing with better relationships
within the female pastoral family. At this point, I want to mention one of the special
comments made by one of the female leaders. This woman divorced five years ago. She
explains that if she had had a mentor or a leader whom she could have trusted, someone
to mediate in their family crises, she would probably not have divorced her husband. She
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regrets this situation today because she did not give more time to her family and husband
when the crises arose.
Summary of Major Findings
Analysis of data collected from the quantitative and qualitative research resulted
in the following series of major findings. They are related to the three research questions,
including the Brazilian cultural issue, classical leadership and the servant leadership
model.
•

Female pastors believe males are given preference in ministry.

•

Female pastors believe empathy is important in ministry.

•

Female pastors believe society is experiencing a paradigm shift between male
dominance and egalitarian roles affecting the church.

•

Female pastors believe they have a better vision for the church (servant
leadership).

•

Female pastors believe in servant leadership as the preferred leadership
approach in ministry for the Brazilian culture.
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CHAPTER 5
DISCUSSION
Introduction
There is a time for everything, and a season for every activity under heaven.
—Ecclesiastes 3:1
At the beginning of this study I told a little about my years as a young person, my
involvement with the church, and my call to ministry. Since my call into ministry until
being ordained as a minister, I spent twenty-seven sheltered years. I did not know that
those days, months, and years would be God’s time to develop in his grace.
The reason I have to explore issues related to women in leadership is based on my
wrestling experiences with concerns related to my own culture under the male dominant
paradigm. I attempted to know if the same paradigm was at work in Brazilian culture as
in my own, as well as the interest of learning about female pastors and their way of
leading in Brazil.
This chapter discusses the major findings and reflects upon these findings in the
light of the literature and biblical and theological foundations. Implications, limitations,
and practical applications of the discoveries are also considered.
Major Findings
What follows was discovered from the questionnaires as well as a reflection made
upon the data collected. All numbers in parentheses refers to questions cited unless
otherwise indicated.
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The Belief That Males Are Given Preference in Ministry
Women pastors in the study confirm in high agreement that males are given
preference in ministry. Observations as seen in Table 4.2 (p. 87) and Figure 4.1 (p. 88)
give evidence of the deep belief that the church still harbors the preference for the male
dominance paradigm, affirming that the male must run the church.
This belief came across with coronelism and machismo, subjects that were
explored by Baldwin and De Souza and Da Rosa while studying about the complex
nature of socialization in the Brazilian culture. To this idea Lipman-Blumen adds the
sterotype sustained by the mystical concepts brought by the Greeks regarding the
weakness, passiveness, dependence, and fearfulness of women as opposed to the strength,
agressiveness, independence, and fearlessness of men. In addition to those subjects,
Tannen’s observations about men’s conversational style relating to autonomy and strong
resolution could indicate the reasons why church members have preference for the male
figure within the church. These observations would be stressed by adding the sense of
security that women declared in the research with having a male pastor (question #8).
Observing the way the authoritative pressupossition of machismo influences female
pastors thinking, I can infer that they are resistent to showing more direct conversational
styles in their communication, which could help them to gain the attention of their
churches’ members. However, data found in the content analysis as well as shown in
Figure 4.3 (p. 88; question #3) validate female leaders’ hardship in trying to bring the
church to a new level of understanding about women in the ordained ministry. From my
personal observation and experience, when a new people come to the church (male or
female) what they are looking for is the male figure (question #2).
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Even though female leaders share in the ministry with their husbands,when the
need arises for congregants to solve a problem, ask for advice, or receive some directions,
they first approach the male pastor for suggestions. Later, if necessary, they will go to the
female pastor. However, I have also observed many couples serving together where the
husband honors his wife’s ministry, making a point of giving her the place of leadership,
thereby modeling for the church the spirit of equality.
The male dominance paradigm within the church goes against Cowle’s
understanding of legitimizing women in ministry. After his biblical interpretation in
accordance with the redemptive grace of Jesus Christ, as well as shown in Galatians 3:28:
“There is neither Jew nor Greek, slave nor free, male nor female, for you are all one in
Christ Jesus.”
The responses to the questionnaires clearly indicate the church’s predilection for
male leadership; however, looking at the results from the side of women in the church,
these indicate they are leaning toward openness to female leadership. As observed from
the demographics of thirty years ago to now, women are increasing in number within the
ordained ministry, which may explain the church’s openness to recognizing the
importance of having both males and females in ministry. Women pastors are God’s gift
to the church and provide much benefit to churches that are open to receiving the special
ministry of men and women. Male and female leaders must work in harmony in order to
show God’s image because God’s revelation of his own personality is not in one of these
but as Evans indicates, in union together.
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The Belief That Empathy Is Important in Ministry
Based on the data, female pastors do not like to be perceived as too emotional
(question #17). This finding confirms the stereotypes about women within Brazilian
society as well as in the church, bringing forth the connotation of weakness as
commented by Lipman-Blumen. However, Zelia Maria Mendes Biasoli-Alves’
investigations on the evolution of the role of women in Brazil suggests a movement from
the role of weak and sentimental to one with a desire for more challenge, self security,
and creative ways of dealing with life and profession.
Female leadership as shown by the data is more relational than male leadership
(question #20), validated by Mary Field Belenky, Blythe McVicker Clinchy, Nancy Rule
Goldberger, and Jill Mattuck Tarule in their studies about the way women know, learn,
and lead. This characteristic comes across with the conclusions of Jordan, Kaplan, Miller,
Stiver, and Surrey, superposing that this female style is based in relationships and
connections in opposition to what psychologists Erikson and Levinson defended for years
in their theory that autonomy and separation are best for the development of self.
Furthermore, female pastors exhibit a more compassionate heart, which produces
in church members the positive attitude of sharing more openly with them (questions 2122). The belief that empathy or putting oneself in a position of experiencing another
person’s thinking, feeling, and doing is important to female pastors in ministry and is
supported by the results found. Moreover, Jesus stating his golden rule affirms the
importance of others as well as being empathetic with them: “ So in everything, do to
others what you would have them do to you, for this sums up the Law and the Prophets”
(Matt. 7:12).
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Data analysis from the questionnaire indicates that the female leaders convey
being emotional is a vital part of their ministry (question #19). In addition, they
understand that to reach people on a personal level pastors must be emotionally sensitive
(question #29). These results appear to show the struggles female pastors sense while
leading in a culture undermined by the male dominance paradigm.
A Paradigm Shift between Male Dominance and Egalitarian Roles Affecting the
Church
The qualitative data of the surveys revealed a commom theme condensed in the
word transition. Female pastors understood that society in Brazil is experiencing a
paradigm shift. The church is also immersed in this change from male dominance to
egalitarian roles. While this insight has some good implications, it also shows a problem.
The problem is that the church is following society’s changes rather than being in the
lead with more biblically based social values. This fact is extremely important and cannot
be avoided if the gospel is to be proclaimed freely by the church. Cowles sums up by
saying that the church is the last institutional fortification to be conquered in its attitude
about women’s equal integration. Goldsmith admits that even though many conflicts
were solved related to gender discrimination, “the correspondent attitudes as well as
rights have been slow to follow (66). The church might take a stand in developing
activities, forums, or programs to advocate for more egalitarian roles. The risk the church
confronts in Brazil is that if the church does not open space for women to be included in
equal roles, they will lose the women. Females will become unmotivated to be a part of a
group that does not challege them to greater ideals. Furthermore, they will not seek to
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fulfill their own aspirations if they are unable to develop new abilities and skills for the
establishment of the kingdom of heaven on earth.
Although Burk and Hamilton had identified in their studies about Hierachy
principle in practice and No Hieirarchy principle in practice that egalitarians as
complementarians join it together. The third quadrante might indicate that egalitarians
has the concept of equality and talks as confirming the same rights for women in ministry
however acting in opposite way. Afirming an unawarness of their ingrained cultural
issues. Such a behavior adds to female leaders’ painful experiences because of the
confusion those leaders have between what they think and how they act, which is passed
to the church whith which they work.
This finding reveals the need the church has for studying theology deeply in
relation to women in ministry in the way Burk and Hamilton modeled when teaching to a
young generation of ministers. They proposed reflecting upon the different views of
women in ministry as taught by egalitarian and complementarian seminaries, as well as to
find a theoretical and practical way of conveying biblical and social values congruent
with Christological principles.
Egalitarian perspectives understand equal rights, opportunities, and leadership
positions for both genders. Webb includes his understanding to strengthen this issue.
Based in the redemptive hermeneutical interpretation, he views women in a trajectory,
going from the place of submission and inactivity to being liberated in Christ and being
part of his servant body.
The obtained results indicate that women consider themselves accademically
prepared and consecrated as well as their male collegues. Although, they see themselves
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as not being as recognized as their male counterparts, I admit, each woman leader aspires
to excellence. However, most of them do not reach this goal. Because they share their
time as well as energy performing family choresand live in a society that is still in a
paradigm transition, many female leaders are not able to work full-time or continue to
develop their ministerial skills. These new skills would better prepare them to assume
higher positions or to have access to senior pastorates of large churches. I intend to share
the female leaders’ burden with the church, as well as to dialogue and find a way of
bringing recognition and validation to the work these women are doing.
Jesus opened space for women to be included in his ministry. He commisioned
them with the message of the Resurrection. After his encounter with the woman at the
well of Sychar, many in the city of Samaria became believers in Jesus Christ, and he was
asked to remain for two more days in that place (John 4:39). This experience portrays the
value Jesus put on the female’s spiritual experience. Commisioning them to spread the
gospel, Jesus was not limited by gender to fulfill his redemptive plan, which included
women. He uses male and female witnesses today to pursue as well as to proclaim
salvation until he comes again.
The Methodist Church, since its begining, opened wide spaces for women in
ministries. The church in Brazil is growing in theological and biblical conceptions about
the inclusion of women in ministry. Its bishops as well as district superintendents love the
church; male and female ministers are commited to the extention of God’s kingdom.
Meanwhile the church as the body of Christ must search for biblically based strategies to
heal the hurting females in ministry, proclaming liberation and validating their calling
into ministry.
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Female Pastors with a Better Vision for the Church (Servant Leadership)
Female pastors believe they have the better vision for the church because they
disagree with the premise that male pastors have a clear vision of the church’s direction
(question #23). At the same time, they deny that they have less vision than males
(question #24). Both percentages affirm their disagreement with both statements. Female
pastors believe they have, in fact, a better vision and they are confident of giving clear
direction to the church.
Results obtained from the questionnaire affirm women leaders have the ability to
think in very different ways as well as to offer creative solutions (question #25). Most
persons in Brazilian culture do not look for solutions. People already know of the many
issues in Brazil, such as injustice, corruption, violence, and unemployment adding to the
common social situations of divorce, youth pregnancy, adultery, prostitution, drugs, and
alcoholism. Those problems do not have formulaic answers. When people come to
church, they are looking for someone who will listen to their situation, pray with them,
and clarify some ways to find potential solutions. By providing this ministry, female
pastors will be helping congregants to work through their guilt and shame as well as to
enable them to recognize God’s power working within them.
Even though female leaders know that social and political problems will persist,
they believe they possess more creative forms of helping people to find their way through
faith, prayers, and action. Their actions support the concept of the servant leadership they
already have, which meets with the standards of the servant leadership approach. They
are also creative in doing ministry in unconventional ways. One of the leaders created a
space in her church to teach people how to make different kinds of soap. They make the
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soap and sell it to members from the church first and neighbors later. Now, they are
selling them to different intitutions as a way of helping unemployed people within the
church to make a living. This work is also servant leadership.
Servant Leadership as the Preferred Leadership Approach in Ministry for the
Brazilian Culture
Brazilian culture was developed under the classical leadership model. Annals of
Brazilian history recount more than two decades of dictatorial government. Militarism
was the way one entire generation used to live. In addition, the coronelism inherited by
the Portuguese’s invasion, as well as the European patriarchal style, set the foundations
for authoritarian domination, as well as machismo.
Analysis from the data brings results that appear to be opposites. Miller’s
description about the two styles of leadership demonstrates that classical leadership
comes from the top down. Results on having power (# 9-Leadership is about having
power) as well as showing power (#10-Leaders need to show power) characteristics,
which relate to classical leadership, are corroborating negative results. The fact that the
women strongly disagreed with this statements could indicate that female leaders firmly
support the concept of servant leadership rather than classical leadership. Helping others
achieve their objectives and being collaborative, they suppose that the servant leadership
model is active in Brazilian culture. I infer that those negative results given to both
questions # 9 and #10 specify the way they practice their ministries.
If one assumes based on the Incarnation of Jesus that servant leadership involves
giving up one’s own rights (#14–Service requires giving up your own rights); the female
pastors contradicted themselves when they affirmed that leadership does not involve
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giving up their own rights; while disagreeing strongly with question (#13–Service is a
sign of weakness) confirming this way that the strength of leadership is to serve. If
women pastors assume that service does not require giving up their own rights and at the
same time confirm that their strengths in ministry are to serve they evidence some
contradiction. This contradiction could indicate that the women pastors have not had the
opportunity to learn about all the characteristics of servant leadership. The women and
their male colleagues would benefit greatly from instruction in servant leadership as
presented by Greenleaf.
Female leaders recognize as a fact that leadership is not something with which
one is born. Nevertheless, leadership appears to be an instinctive characteristic. I do not
interpret these results as opposite; however, I infer that both results are not related to the
same style of classical leadership. For female pastors in Brazil, service is a community
issue related to the Brazilian culture of solidarity. In this regard they demonstrate service
as something learned by the culture. Concluding that servant leadership is the way
women pastors lead in Brazil, then opposite results say female pastors strongly support
the concept of servant leadership within the classical leadership model still present in
Brazilian society, government, and church.
Female pastors consistently agree that leadership is something to be learned and
developed. Brazilian women pastors are opposed to the concept that leaders are born but
are in accord with being servants as well as leaders. From these ideas arise the
presupposition that they are called to be leaders but need to learn how. Greenleaf’s
concept of servant leadership sees people beginning as servants and then following the
call to lead.
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From these findings a new understanding about church leadership in the First
Conference in Rio de Janeiro, Brazil, is stated. Figure 5.1 shows the current style of
leadership and what is seen by male leadership as well as female leadership.

Figure 5.1 View of the current state of leadership in the First Conference of the
Methodist Church in Rio de Janeiro, Brazil.
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Limitations of the Study
As I reflect back on the research, I would change many aspects of this
study if I had the opportunity to do it again.
•

I would survey women in the church and male ministers to cross reference the
data and enrich the results. I would spend more time with the female leaders to listen to
their stories to improve the qualitative data. The participants needed more time to return
the questionnaires to think about the issues in the questions and to allow them to reflect
upon the items. Also, I would enlarge the number of participants.

•

This study could be improved by gathering data from more than one
conference to observe the similarities and differences, to know if the pattern of leadership
is the same as in the First Conference.

•

A possible suggestion for further studies could be to continue to use this
questionnaire after redefining it for clarity, to make a longitudinal study for at least
fifteen years to know the progression of women in ministry as well as the development of
servant leadership and the changes within cultural issues.
Recommendations
I want to encourage ministers to promote within the church biblical studies about
women in ministry with solid biblical and theological foundations. Showing the
importance of having both males and females working in an association not as rivals,
recognizing the gifts God has placed in women and men. Each gender brings uniqueness
in their gifts and calling.
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The findings could be used to create a new curriculum to teach women in
ministry. Belenky’s material can be used to discuss issues related to the way women may
lead in Brazilian culture with less oppression from the male dominance paradigm.
The results obtained will be discussed with Bishop Paulo Lockmann and the
district superintendents of the First Conference to reflect upon the church leadership
model and the move toward academic teachings about servant leadership.
As the participants said, they are more visionary in ministry. This result aligned
with their strong preference for servant leadership, indicating they believe servant
leadership is the right vision for the church. As a consequence, the degree to which the
church embraces the servant leadership model will parallel the degree to which women
grow in ministry.
Female leaders reported the need of having an open safe space for them to talk
about their needs and to be heard by the bishop and district superintendents. As the
women reported in the qualitative data, they want to receive workshops, teaching them
skills they have not yet developed that are necessary for doing ministry in Brazil. These
aptitudes include assertive conversational skills, church administration, as well as cultural
issues.
They suggest the use of part of the time of the meetings in annual conference for
workshops for female pastors’ family issues, for the husband who is not in ministry, for
financial skills, and for couples who are both are in ministry.
The findings will be used in training women to be servants, fulfilled clergy
leaders within the Methodist Church and to further new studies about clergywomen as
leaders of the church. In addition, I want to encourage female leaders to expand the
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existing studies of general leadership to a more productive way of helping bishops,
district superintendents, local communities of faith, and women pastors in their ministry.
The findings have direct implications for the Methodist Church in Brazil.
Hopefully they will help to redefine women’s leadership training to become more
effective. They could also influence other denominations that have considered, or are
considering, women in leadership positions. The research methods employed can be
applied to any other denomination elsewhere in Brazil or around the world; taking into
account the necessary translations and adaptation of the questionnaire.
This study brings to our female leaders in ministry a sense of being observed and
taking into account showing them the importance they have within the church. They are
modeling the way Greenleaf said societies change, one by one in service. The process
seems slow but it does happen.
To the female pastors who collaborated in this research, I will give, in return, a
report of the major findings with a shared meal. During this time, we will reflect upon the
discoveries because of their participation in the research. They were servant leaders to
me; they helped me to reach my goal, even though they may not have realized what they
did.
Postscript
This study helped me to understand better Brazilian women in pastoral leadership,
learning about their struggles and how they see themselves in a structure that is still under
a male dominance paradigm. I sought to encourage women to develop their own potential
for leadership and to have a great sense of service according to the servant leadership
model. However, to my surprise, I found they already practice this model even though
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they do not know it academically.
My vision is enlarged; my confidence has grown as a woman in ministry. I was
surprised in observing that these women know who they are and the vision they have for
the church. They also recognize the limitation suffered under the culture; nevertheless,
they do not surrender.
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APPENDIX A
MAP OF BRAZIL

Brazil is a Federative Republic with twenty-six states and 5,564 municipalities. It
is a country in South America and considered the fifth largest country by geographical
area, the fifth most populous country with around 180 million people (“Indicadores
Sociais Municipais”), and the fourth most populous democracy in the world. The official
language is Portuguese, and the religion is Roman Catholic.
Brazil was a colony of Portugal from 1500 until its independence in 1822.
Initially independent as the Brazilian Empire, the country has been a republic since 1889.
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One of the ten largest economies in the world, the country has a diversified middleincome economy with wide variations in development levels and mature manufacturing,
mining, and agriculture sectors. Technology and services also play an important role and
are growing rapidly. Brazil is a net exporter, having gone through free trade and
privatization reforms in the 1990s. Even though it is one of the largest countries with an
advanced economy and technology, Brazil has many cultural and socioeconomic issues
that create extremes between the poor and the rich. The capital of Brazil is Brasilia, and
the largest city is São Paulo (INAE).
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APPENDIX B
MAP OF THE STATE OF RIO DE JANEIRO, BRAZIL

Rio de Janeiro is the second largest city of Brazil after São Paulo. It has a
population over seven million people in the city and almost eleven million with the
suburban areas. It is called the capital of arts such as music, poetry, theater, clothing
fashion, and all the new performance.
It is a city known worldwide because of its beaches, beautiful sights, and warm
people. This city is the capital of the state of Rio de Janeiro. It is also nicknamed Cidade
Maravilhosa, Wonderful City. Rio de Janeiro was the capital of the country for almost
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two centuries, from 1763 to 1822. It was the capital of the Empire at the time of
Portuguese Colony from1808 to 1821 (INAE).
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APPENDIX C
MAP OF THE EIGHT ANNUAL CONERENCES
OF THE METHODIST CHURCH IN BRAZIL

A

1ª Região Eclesiástica The First Annual Conference- Rio de Janeiro - Bispo Paulo Tarso
de Oliveira Lockmann
Rua Marquês de Abrantes nº 55, Flamengo - CEP 22230-060 - Rio de Janeiro - RJ
Fone (21) 2557-3542 / 2557-7999 / Fax(21) 2557-7048 / 2225-0024 r. 234
E-mail sederegional@metodista-rio.org.br
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• 2ª Região Eclesiástica The Second Annual Conference- Rio Grande do Sul - Bispo
Luiz Vergílio Batista da Rosa
Rua São Vicente nº 180, Rio Branco - CEP 90630-180 - Porto Alegre - RS
Fone/Fax (51) 3332-0226
E-mail sederegional@metodista-rs.org.br
• 3ª Região Eclesiástica The Third Annual Conference- Grande São Paulo - Bispo Adriel
de Souza Maia
Rua Dona Inácia Uchoa nº 303, Vila Mariana - CEP 04110-020 - São Paulo - SP
Fone (11) 5904-3000/ Fax 5904-2233
E-mail 3re@metodista.com.br
• 4ª Região Eclesiástica The Fourth Annual Conference- Espírito Santo e Minas Gerais Bispo Roberto Alves de Souza
Praça Floriano Peixoto nº 40 - CEP 30150-360 - Belo Horizonte - MG
Fone (31)3241-2537 / (31)3241-4459
E- mail secretaria@metodista4re.org.br
• 5ª Região Eclesiástica The Fifth Annual Conference Interior de São Paulo, Goiás,
Tocantins, Mato Grosso, Mato Grosso do Sul, Triângulo Mineiro e Brasília. - Bispo
Adonias Pereira do Lago
Sede Regional - Rua Padre Anchieta nº 229 - Vila Ercilia CEP 15013-010 - São José do
Rio Preto - SP.
Fones (17)3353-1198 / (17)3353-4509 / (17)3353-4517 / (17)3353-4518
E-mail sede5re@uol.com.br
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Secretaria executiva da AIM - Rua Francisco Galondo de Castro, 1234, centro, Birigui SP - CEP 16200-070.
Fone (18) 3644-5028
• 6ª Região Eclesiástica The Sixth Annual Conference- Paraná e Santa Catarina - Bispo
João Carlos Lopes
Rua Sete de Setembro nº 3235 - 5º andar - CEP 80230-010 - Curitiba - PR
Fone (41)3 323-1675 / Fax(41) 233-8802
E-mail: sede6re@metodista.com
• REMNE - Região Missionária do Nordeste Missionary Conference of the Noth EastBispa Marisa de Freitas Ferreira Coutinho
Rua Desembargador Góes Cavalcante nº 331, Parnamirim - CEP 52060-140 - Recife - PE
Fones (81)3441-3011 / 3441-0810 / 3268-0176
E-mail: sede.ne@metodistanordeste.org.br
• REMA - Região Missionária da Amazônia Missionary Conference of Amazonia.
- Bispo Adolfo Evaristo de Souza
Rua Padre Chiquinho nº 2189 - Cj. Santo Antônio - Liberdade - CEP 78904-060 - Porto
Velho - RO
Fone (69|)3229-2150/3229-5064
E-mail: secretariacma@enter-net.com.br

Amaral 138

APPENDIX D
ORGANIZATIONAL STRUCTURE
OF THE METHODIST CHURCH IN BRAZIL
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APPENDIX E
THE FOUR PRINCIPLES OF THE TWO VIEWS OF WOMEN IN MINISTRY

2

3

4

Practice

No Hierarchy Principle

No Hierarchy

1

in Practice

Hierarchy in

Hierarchy Principle
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APPENDIX F
TWO STYLES OF LEADERSHIP

Classical Leadership

Servant Leadership

Motivated by own desire of accomplishment

Motivated by the desire of serving others

Highly competitive and independent

Highly collaborative and interdependent

Controls information in order to maintain power

Shares information generously

Spends more time giving orders and telling
others what to do

Listens carefully and respectfully to others,
especially those who disagree with them

Is anxious to speak first. Ideas as threatened by
self-esteem.

Prefers to listen first and values ideas.

Generally are dominant and jealous.

Generally facilitate and desire that others grow.
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APPENDIX G
RESEARCHER-DESIGNED QUESTIONNAIRE FOR FEMALE ORDAINED
PASTORS OF THE FIRST ANNUAL CONFERENCE IN THE METHODIST
CHURCH OF BRAZIL
The following Questionnaire is part of a Beeson Doctor in Ministry degree at
Asbury Theological Seminary in Wilmore, Kentucky. United States of America. All
information is completely confidential and will be used only for the purposes of this
research project. Part One is looking for information that will assist in the categorization
of data without appearing personal name or name of the church. Part Two seek your
personal understanding about the cultural Brazilian issues, related to leadership, servant
leadership and Brazilian women in ministry. Part Three asks for your insights about the
questions related to the female pastoral leadership. Your collaboration is fundamental to
the achievement of this study; your participation is greatly appreciated.

Part One: Background Information (Please check the appropriate responses in
each category).

1. Number of years involved in ordained pastoral ministry: 1-10___ 11-20 ___ 2130___
31+_____
2. Age: Under 30___ 30-40___ 40-50___50-60___60+__
3. Education: High School_____ College___
Seminary_____ Graduate School____
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4. Status: Bi-Vocational (Part- time)______ Full-Time ____
5. Marital Status: Single____ Single with children at home Married_____ Married
with children at home Widowed_____ Widowed with children at home
Sep/divorced_____ Sep/divorced with children at home_____
Other: (Please specify)_______________
6. Children living at home: 1___ 2___3___4___more____
7. Older parents or extended family living at home: yes____no____
8. If you are no longer pursuing ordination, indicate your reason.
a. I have decided the ordained ministry is not God’s will for me.____
b. This is not the right time for me to continue the process.____
c. I believe I am to minister in a non traditional role and conference
leadership does not seem to encourage those in such roles.____
d. I became tired of pushing against resistance.____
e. Other____
9. Indicate all the functions in which you have served as a minister.
a. Bishop____
b. Administation ____
c. Assistant Pastor ____
d. Co-pastor ____
e. Chaplain (hospital, military, or prison) ____
f. Children Ministry ____
g. Christian Education ____
h. Conference Superintendent ____
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10. If you are serving as a pastor or on the pastoral staff in a local church, indicate the
average Sunday worship attendance of your current church.
a. Under 75 ____
b. 76-150 ____
c. 151-400 ____
d. 401 or more ____
11. How satisfied are you that you have been entrusted with responsibility according
to your gifts, call and training for ministry?
a. Very satisfied ____
b. Somewhat satisfied ____
c. Neither satisfied or dissatisfied ____
d. Somewhat satisfied ____
e. Very dissatisfied ____
12. Check all the items below which are true for you regarding mentoring.
a. I have not had a mentor for my role in ministry. ____
b. A female minister has mentored me. ____
c. A male minister has mentored me. ____
d. I have learned by watching female role models from a distance. ____
e. I have had very few models of women in ministry. ____
f. I have served as a mentor for younger women ministers. ____
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Part Two: This part seeks your personal understanding about the cultural Brazilian issues
related to leadership, servant leadership, and Brazilian women in ministry. Please indicate
the extent to which of the following items seem significant to enhance or hinder your
potentiality in your ministry.
Questions dealing with Leadership
1. Leadership is a one person job.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

2. Leadership is helping others achieve their vision.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

3. Leadership is something one is born with.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

4. Leadership is something to be learned.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

DISAGREE

STRONGLY DISAGREE

AGREE

DISAGREE

STRONGLY DISAGREE

AGREE

DISAGREE

STRONGLY DISAGREE

5. Leadership is oriented to people.
STRONGLY AGREE

AGREE

6. Leadership is spontaneous.
STRONGLY AGREE
7. Leadership is intentional.
STRONGLY AGREE
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8. Leadership is characterized by loneliness.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

DISAGREE

STRONGLY DISAGREE

DISAGREE

STRONGLY DISAGREE

DISAGREE

STRONGLY DISAGREE

9. Leadership is about having power.
STRONGLY AGREE

AGREE

10. Leaders need to show power.
STRONGLY AGREE

AGREE

11. Leaders are more oriented by goal.
STRONGLY AGREE

AGREE

12. Leadership is characterized by closeness.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

AGREE

DISAGREE

STRONGLY DISAGREE

AGREE

DISAGREE

STRONGLY DISAGREE

AGREE

DISAGREE

STRONGLY DISAGREE

AGREE

DISAGREE

STRONGLY DISAGREE

13. Leadership is a calling.
STRONGLY AGREE
14. Leaders get things done.
STRONGLY AGREE

15. Leaders get people to do things.
STRONGLY AGREE
16. Leaders are inflexible.
STRONGLY AGREE

17. Leadership comes from the top down.
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STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

18. Leadership and militarism are the same.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

DISAGREE

STRONGLY DISAGREE

AGREE

DISAGREE

STRONGLY DISAGREE

AGREE

DISAGREE

STRONGLY DISAGREE

DISAGREE

STRONGLY DISAGREE

19. Leaders are focused on the group.
STRONGLY AGREE

AGREE

20. Leaders have a sense of purpose.
STRONGLY AGREE
21. Leaders are assertive.
STRONGLY AGREE

22. Leaders are concerned with change.
STRONGLY AGREE

AGREE

23. Leaders allow other people to lead with them.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

DISAGREE

STRONGLY DISAGREE

24. Leaders accept the vision of others.
STRONGLY AGREE

AGREE

Questions dealing with Servant Leadership
1. Servant Leadership is only possible in special situations.

STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

2. It takes longer to get results with servant leadership.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE
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3. People do not see those who practice servant leadership as true leaders.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

4. Strong leaders do not need to practice servant leadership.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

5. Only certain types of people respond well to servant leadership.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

DISAGREE

STRONGLY DISAGREE

6. Leadership is spontaneous.
STRONGLY AGREE

AGREE

7. Service the responsibility of others, not leaders.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

8. Leaders do not have the time to serve and perform the job of leader.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

AGREE

DISAGREE

STRONGLY DISAGREE

AGREE

DISAGREE

STRONGLY DISAGREE

9. Mind needs to come before heart.
STRONGLY AGREE
10. Service is practical.
STRONGLY AGREE

11. Service is building action over a lifetime.
STRONGLY AGREE

AGREE

DISAGREE

12. Service is helping others to achieve their goals.

STRONGLY DISAGREE
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STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

DISAGREE

STRONGLY DISAGREE

13. Service is a sign of weakness.
STRONGLY AGREE

AGREE

14. Service requires giving up your own rights.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

15. Service and leadership are not compatible.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

16. People misunderstand leadership and servanthood.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

AGREE

DISAGREE

STRONGLY DISAGREE

AGREE

DISAGREE

STRONGLY DISAGREE

DISAGREE

STRONGLY DISAGREE

17. Leadership is based on a position.
STRONGLY AGREE
18. Leadership is an attitude.
STRONGLY AGREE

19. Servanthood diminishes leadership.
STRONGLY AGREE

AGREE

20. I do not know Servant Leaders within the Methodist Church.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

21. Being a servant as a leader might bring problems in leadership.
STRONGLY AGREE

AGREE

DISAGREE

22. People do not value leaders who are servants.

STRONGLY DISAGREE
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STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

23. Servanthood is not compatible with leadership.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

24. I do not know servant leaders that are successful in their ministry.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

25. Being a servant does not bring recognition.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

26. Most people do not want their leaders to be servants.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

Questions dealing with Brazilian Cultural Issues related to women in ministry
1. Churches look for male leaders than female leaders. M
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

2. Church members prefer a male leadership figure. M
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

3. Male leaders show more success than female leaders. M
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

4. Female leaders do less than male leaders. M
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

5. It takes more time for women leaders to be accepted by a church. M
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE
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6. Female pastors need to show more direct conversational skills than males.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

7. Women members of the church prefer males in authority. M
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

8. Women members of the church feel there is more protection when there is a male
pastor. M
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

9. Male leaders have a more accurate sense of self than female leaders. M
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

10. Male leaders are more persistent than female leaders.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

11. When female pastors have a male pastor sharing the ministry, she is seen as being
smarter. M
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

12. Female pastors do not impose themselves. A
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

DISAGREE

STRONGLY DISAGREE

DISAGREE

STRONGLY DISAGREE

13. Female leaders empower people. A
STRONGLY AGREE

AGREE

14. Male leaders are more resolute. A
STRONGLY AGREE

AGREE
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15. Female pastors are expected to be as strong as male pastors. A
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

DISAGREE

STRONGLY DISAGREE

DISAGREE

STRONGLY DISAGREE

DISAGREE

STRONGLY DISAGREE

16. Female leaders delegate ministry. A
STRONGLY AGREE

AGREE

17. Female leaders are very emotional. E
STRONGLY AGREE

AGREE

18. Female pastors are more sensitive. E
STRONGLY AGREE

AGREE

19. Emotional understanding is a vital part of the ministry. E
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

DISAGREE

STRONGLY DISAGREE

20. Female leaders are more relational. E
STRONGLY AGREE

AGREE

21. Church members share more openly with female pastors.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

22. Female pastors how a more compassionate heart.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

23. Male leaders have a clear vision of the church’s direction.
STRONGLY AGREE

AGREE

DISAGREE

24. Female leaders are less visionary than men. V

STRONGLY DISAGREE
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STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

25. Female pastors are more creative at solving problems than males.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

26. Male pastors do bring as much imagination to their ministry as female pastors.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

27. The ministry needs more creative thinking to reach people today.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

28. Today, strong leadership is more important than imaginative leadership.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

29. To reach people on a personal level the pastor must emotionally sensitive.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

30. Emotional sensitivity can be a weakness in dealing with the tough work of the
ministry.
STRONGLY AGREE

AGREE

DISAGREE

STRONGLY DISAGREE

Part Three: This part asks for your insights about the questions related to your
personal experience in a pastoral leadership.
1. Briefly describe your calling to Pastoral Ministry.

2. Mention some people that have influenced or inspired you to accept this
calling.
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3. Comment briefly some difficulties you have dealt with throughout your walk
until your consecration to Pastoral Ministry (examples: harsh words of
discouragement, machismo, finances, people devaluing your calling, etc).

4. How long did it take since you were first called until your ordination to your
first pastoral position?

5. Which function or position have you taken a part of in your Pastoral Ministry?
(Example: Senior Pastor, Assistant Pastor, Teacher- Pastor, Administrative
Pastor, Youth Pastor, Woman’s Pastor, Prison Ministry, if working in an
Institution, in what position?).

6. If you are single, married, widowed, divorced, with or without children.
Please comment briefly how the pastoral calling and duties has effected your
family relationship in a positive or negative way ( examples: in case your
husband is not a Pastor, in case you have been called to ministry after your
marriage, in the raising of your children and your dedication to your husband,
in your profession if you have another one parallel to Pastoral Ministry).

7. From your point of view, do you see that the Brazilian culture (authoritative
and with its machismo) still affects Women’s Pastoral Ministry? Please,
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briefly describe in what way(s)?
8. Comment your opinion of the Woman’s Pastoral Ministry in regards to the
preparation that woman have to fulfill the ministry. Do you think that the
Church (Institution) prepares the women, consecrates and recognizes a female
leadership in the same way as a male?

9. Comment your opinion on your local church and its female leadership. Do
you understand by your observation and experience that the Church accepts,
recognizes and likes the female leadership as they do the male leadership, or
are we still in a transitional moment? Please answer this question in a very
precise and detailed manner

10. Do you think that for a woman to effectively work in their local church or
Institution, she needs to acquire certain said to be male characteristics such as
being authoritative, aggressive (as in showing power), and having a strong
voice, and if she doesn’t have those she will be considered week, fragile or
even not qualified for the Pastoral Ministry.

11. Do you believe that the 1st Region considers equal pastoral functions form
men and women? Explain using examples: workplace, work shifts, payments,
support for personal ministerial growth and recognition.
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12. Please mention a few notes that could be given to the female leadership so that
it becomes more efficient and participative on the work of the Kingdom of
God. (example: what could be done to enhance the Woman’s Pastoral
leadership).
Your collaboration will contribute to this work in such a way as to bring to
our ecclesiastical and laical community a new insight regarding the Woman’s
Pastoral Ministry
Thank you very much!
Pr. Miriam Amaral
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APPENDIX H
LYRICS OF BRAZILIAN ARTISTS REGARDING BRAZILIAN WOMEN

Garota de Ipanema – Girl from Ipanema

(Vinícius de Moraes/Tom Jobim)
Olha que coisa mais linda
Mais cheia de graça
É ela menina, que vem e que passa
Num doce balanço a caminho do mar

Moça do corpo dourado
Do sol de Ipanema
O seu balançado é mais que um poema
É a coisa mais linda que já vi passar

Ah! Como estou tão sozinho
Ah! Como tudo é tão triste
Ah! A beleza que existe
A beleza que não é só minha
E também passa sozinha

Ah! Se ela soubesse que quando ela passa
O mundo interinho se enche de graça
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E fica mais lindo por causa do amor
Só por causa do amor...

Tall and tan and young and lovely
The girl from Ipanema goes walking
And when she passes, each one she passes goes - ah

When she walks, shes like a samba
That swings so cool and sways so gentle
That when she passes, each one she passes goes - ooh

(ooh) but I watch her so sadly
How can I tell her I love her
Yes I would give my heart gladly
But each day, when she walks to the sea
She looks straight ahead, not at me

Tall, (and) tan, (and) young, (and) lovely
The girl from Ipanema goes walking
And when she passes, I smile - but she doesnt see (doesnt see)
(she just doesnt see, she never sees me,...)
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Ai Que Saudades da Amélia- OH! What yearning about Amélia

(Ataulfo Alves/Mário Lago)

Nunca vi fazer tanta exigência
Never had I seen to do that much exigency
Nem fazer o que você me faz
I did not see anyone to do what you do
Você não sabe o que é consciência
You don’t know what conscience is

Nem vê que eu sou um pobre rapaz
And you don’t understand that I am a poor young man
Você só pensa em luxo e riqueza
You only think about luxury and richness
Tudo o que você vê, você quer
All what you see you want
Ai, meu Deus, que saudade da Amélia
Ai! My God, what yearning I have of Amélia
Aquilo sim é que era mulher
That was a really a woman

Às vezes passava fome ao meu lado
Sometime she passed hungry besides me
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E achava bonito não ter o que comer
And she has found that quite nice if we do not have something to eat
Quando me via contrariado
When she saw me frustrated
Dizia: “Meu filho, o que se há de fazer!”
She said: “My son, what we can do about it?”
Amélia não tinha a menor vaidade
Amelia had not a little vanity
Amélia é que era mulher de verdade
Amélia is what I call a truly woman
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APPENDIX I
LETTER TO THE FEMALE ORDAINED PASTORS
OF THE FIRST CONFERENCE OF THE METHODIST CHURCH
IN RIO DE JANEIRO
Rev. Miriam I. G. de Do Amaral
Rua Modena 188, Jardim Europa
Volta Redonda – 27265-120
Rio de Janeiro – Brasil

Dear Rev XXXXXXXXXXX
Grace and Peace from our Lord Jesus Christ!
It is with great pleasure that I am sending to you this letter. As it is of your knowledge I
am studying at Asbury Theological Seminary in the United States. I am writing a
dissertation on the topic of Cultural Brazilian issues related to female ordained pastors in
active ministry. It is my interest to learn if there are some cultural Brazilian issues that
might hold female pastors back from moving forward to higher position of leadership
within the Methodist Church in the First Conference, in Rio de Janeiro.
It is of our knowledge that the church is growing and also the goal of reaching one
thousand million people until the year of 2014 could bring some implication to our
ministry. This research project will be beneficial to female pastors, the local church
ministry, and to the church as a whole.
I sincerely ask you for your participation in this study. What you need to do it is only to
take few minutes to circulate an item which is meaningful to you, and also to state
in few sentences what is your understanding about what it is questioned. What do you
think about that? You will find a wider explanation with the questionnaire.
This letter has a purpose of asking you for your collaboration with this study that could
be beneficial to all the female pastors in the Methodist Church. The data as well as the
interview questions and responses in this study do not identify with any personal issue
but are generalized themes and combined situations regarding the cultural issues and
ministry. I will keep your responses confidential, because in the Questionnaire will not
appear your name or church as the same when the data will be analyzed.
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In addition to this letter and the Questionnaire will you find a Bishop’s letter addressed to
you. This study is developed under his permission and I will report to them after
finishing. The same with you; I will send a letter response with all the interesting issues
that I found doing this project.
I will to thank you for your willingness to participate with me in my Dissertation for the
Beeson Doctor of Ministry Program. If you have any questions please do not hesitate to
contact me at (024) 3343-0334 Home phone or (024) 3346-4061 Church phone.
If you answer the Questionnaire before the deadline you will receive a pin as a gift for
your participation. If you want to participate but you do not answer in the expected time,
I would like to have your permission to contact you again as a follow up.

Sincerely,

Miriam I. G. de Do Amaral
P.S. my e-mail address is: miriamanselmo@yahoo.com.br
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APPENDIX J
LETTER OF THE BISHOP TO THE FEMALE ORDAINED PASTORS
OF THE FIRST CONFERENCE OF THE METHODIST CHURCH
IN RIO DE JANEIRO
Rio de Janeiro, 27 de Novembro de 2008.

As
Pastoras da 1 a Regiao Ec1esiastica da Igreja
Metodista Do Estado do Rio de Janeiro - RJ

A Pra. Miriam Amaral vem desenvolvendo um trabalho de pesquisa sobre
Lideranca Feminina, o que tenho apreciado, por considera-lo de grande valor para o
reconhecimento e divulgacao do espaco precioso que, cada vez mais, tem sido ocupado
pela mulher crista.

Como parte desse trabalho, e em curmprimento ao requerimento academico, a
Pra. Miriam elaborou um questionario, onde deseja conhecer a opiniao das pastoras
sobre o referido tema.

Assim, solicito vossa atencao, respondendo prontamente o questionario que
segue anexo, para que nada obstaculize a conclusao imediata da pesquisa.
A pronta resposta trara beneficios a todos nos.
Sem mais, orando por vos, vosso
Irmao em Cristo,

Bispo Paulo Lockmann
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